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Preface 
The main aim of this doctoral thesis is to analyse critically the 
image of the Orient in Victorian poetry, especially in the works of Alfred 
Tennyson (1809-1892), Robert Browning (1812-1889), Matthew Arnold 
(1822-1888) and Thomas Carlyle (1795-1881). The Orient has been an 
exquisite realm for the Westerners since time immemorial. The West has 
projected itself as superior, enlightened, progressive and the others, 
especially Orientals, as somewhat inferior, irrational and 
morallydegenerate. 
Orientalism as a realm of study explores the Western exercise of 
studying the religions of the Orient, espedaliy Islam. The unbridged gap 
of communication resulted in misunderstanding between Christians and 
Muslims, in terms of religious tendencies and doctrines, triggering 
prejudiced and biased attitudes towards Muslims. 
The present doctoral study traces out the image of Islam and 
Muslims in English literature up to Victorian age. The historical survey of 
the Oriental works up to nineteenth century has been covered in the first 
two chapters. 
As a student of literature, the polemic writings of Humphrey 
Prideaux and others proved to me the most striking example of biased 
works against Muslims in particular and Islam in general. These polemic 
writings, set the tenor of the later writings especially of the Victorian age. 
My investigation of the Victorian scholarly interest in the Orient 
indicates that some Victorian writers approached Islam differently. They 
observed Islam as a sister-faith to Christianity. They regretted past 
misrepresentations and set out to discover the similarity of other 
religions, with Christianity. Matthew Arnold's and Thomas Carlyle's 
approach, likewise, towards Islam and Muslims may be termed 
'condliatoiy approach'. Matthew Arnold in his work A Persian Passion 
Piay (1871) glorifies the stoic victims of Kerbela tragedy, tracing 
similarity between Imams and Christian martyrs. In the poem The Sick 
King in Bol(hara (1849) Arnold highlights the unforgiving character of 
Islamic law. The poem is an excellent example of Arnold's stance on 
political and moral problems of life. The poem Sohrab and Rustum 
(1853) exhibits Arnold's thorough study of the Oriental masterpiece in 
Persian, Firdausi's Shah- Namah .It is an epic converted into elegy. The 
poem is rich in Oriental costume, diction and manners. 
Thomas Carlyle in his work On Heroes, Hero-worship and the 
Heroic in History (1840) perceives an ideal hero in the personality of 
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The Prophet Muhammad. Carlyle rejected all polemic legends invented in 
Christendom in order to disgrace Prophet Muhammad and his religion. 
Robert Browning's Orientalism is biblical rather than Islamic. Being 
a devout Christian, Browning studies the impact of Jesus Christ on his 
contemporaries. His Oriental works have Jewish, Greek and Roman 
figures with the Oriental setting. Muleykeh (1880) is the only poem of 
Browning which, to an extent, bears some authentic Oriental material. 
The poem is an excellent piece of narrative form based on an old Arabian 
tale. 
The present study also covers Tennyson's Orientalism marked by 
his interest in the exotic landscape of the Orient. Tennyson's fondness for 
the flora and fauna of the Orient is reflected in his poems - The Ganges 
(1826-27), Written by an Exile of Bassorah while, sailing down the 
Euphrates (1827) and Recollections of the Arabian Nights (1830). 
These poems exhibit Tennyson's thorough study of the Orient. The other 
aspect of Tennyson's Orientalism is marked by the crusading spirit. Fall 
of Jerusalem (1827) and The Expedition of Nadir Shah into 
Hindostan (1827) are examples of his hatred towards the Muslim 
invaders and despotic Oriental rulers. The poem Fatima (1833) too 
reflects Tennyson's early interest in the Orient. 
Chapter I 
Image of the Orient in English Literature up to 
Eighteenth Century: 
A Historical Survey 
Imiage of the Orient in English Literature up to Eighteenth 
Century: A Historical Survey. 
Since the Middle Ages, Islam has been much maligned and severely 
misunderstood in the West. For Westerners, Islam stands for fanaticism, 
fatalism and polygamy. The voluminous literature produced by the 
Western writers has contributed little to a better understanding of Islam 
as a religion in the Christian or post-Christian milieu. Orientalist studies in 
the West have not always been inspired by the pure spirit of scholarship. 
In the heyday of colonial imperialism it was laden with political, military, 
racial and economic propaganda against Islam and Orient. 
The phenomenon which is generally known as Orientalism is 
therefore not less than a Western exercise in the misrepresentation of 
Islam. In most colleges and universities in the West the academic field 
called as 'Orientalism' has been recently renamed as "Area studies" or 
"Regional studies". Edward Said, a renowned Arab Christian scholar, 
exposes thus the shortcomings of the Orientalist approach in his book 
Orientalisn-i (1978): 
... By Orientaiism I mean several things, all of them, in 
my opinion, interdependent. The most readily 
accepted designation for Orientalism is an academic 
one, and indeed, the label still serves in a number of 
academic institutions. Anyone who teaches, writes 
about, or researches the Orient-and this applies 
whether the person in an anthropologist, sociologist, 
historian, or philogist-either in its specific or its general 
aspects, is an Orientalist.^ 
Edward Said, brands Orientalism as a 'cultural enterprise'. For a 
study of the Orient and its image presents a biased and prejudiced world 
of Orient. The Christian West perceived Islam as the main "competitor" 
on the stage of world religions. Islam and its Prophet posed a dangerous 
semi-pagan element. The study of Islam in medieval Christendom 
produced such literature which was designed to distort the image of 
Islam and its Prophet. The most fruitful interaction between 'Europe and 
the Islamic world was brought about by the most dramatic confrontation 
- the Crusades in the Middle Ages (1096-1271)'^ and through the Muslim 
occupation of Spain in 715, which continued until 1492. Yet the vast gap 
of communication between Christian and Muslims in terms of religious 
tendencies and doctrines resulted in the development of prejudice and 
hatred towards Islam. The untrustworthy attitude of Christians towards 
Islam was primarily not only because of the religious motives but also 
because of political and racial motives. Norman Daniel in his study of the 
image of Islam in the West observes: 
Ignorance of the true nature of Islam was not the only 
reason for the hostility between the Islamic East and 
the Christian West, since there was not enough first-
hand information to dispel much of the ignorance.^ 
The basic source of the study of Islam in the West was obviously 
the Quran. The translation of Quran done by Robert of Ketton and Mark 
of Taledo in 1143 under the title Alcorani Machometi Liber served as the 
main source of knowledge of Islam. It was no doubt indicative of Western 
interest in Islam. Eleventh century Spain became the center of Oriental 
learning, as many Englishmen studied life, culture, customs and 
philosophy of the Muslim world. The Crusaders brought with them stories 
and legends; which were distorted and biased against Muslims in order to 
impress upon the people the holiness of the religious wars. In the 
thirteenth century Raymund Lull, Ramon Martin and San Pedro Pascal 
used Arabic sources in their works, yet betraying their prejudiced and 
biased notions about Muslim. In the West, Islam and Prophet Muhammad 
were projected as dangerous enemies and a menace to the Christian 
world. This distorted image of Islam persisted in the Western writings. 
The invasion of the Arabs in Spain in 711, and their defeat in 732 
at the battle of Poitiers enhanced the European writing of the 
'Romances'. The writers of romances referred to Arabs as 'Saracens' and 
portrayed them as villains, fond of cruelty. The romancers held the 
followers of Islam as idol worshippers. Tn the romance of Roland and 
Ferragus the name of the Prophet is corrupted to 'Mahoun' and is applied 
to a magician and then to an idol'^.The term 'Saracens' for Arabs as 
designated by the European writers gained its wider usage in the 
eleventh and twelfth centuries, the term was used of any enemy, 
heathen or Muslim. Jean Boder's work Chanson des Saisnes portrayed 
Saxons as worshippers of Muhammad. The name of Prophet of Islam was 
distorted and twisted. William Langland appears to have been swayed by 
the same prejudice in portraying Muhammad as a Christian heretic 
abusing the power of the Holy Ghost in Piers Plowman. The corrupted 
name gradually entered the English language. The term 'Mawmethrie', 
derieved from 'Mawmet' was used by Chaucer to mean idolatry. 
Shakespeare also used the corrupt versions of the Prophet's name in his 
play King Lear. Though Chaucer recognized the Quran as a holy book, 
and not a Muslim idol, as is evident from the excerpts of his The Man of 
Law's Tale, in the same work, however, Chaucer portrays two women 
characters representing two forces: one of good, the Christian and the 
other of evil, the Muslim. However, Chaucer admiringly refers to several 
Muslim philosophers such as Alchabitius (Abdal-Aziz c.960) in Astrolablef 
1,8.13) Alocan(Ibn al-Haytham (965-1039) in The Squire's Tale (232), 
Azrachel (al- Zarqali 1029-1087) in Astrolabe (2, 45, 2), Averroes or 
Averrois (Ibn Rushd) and (Ibn Sina (980-1037) in General Prologue 
(432), and Pardoner's Tale (889-890) and Algus or Argus (al - Khwarizmi 
700-850) in Book of the Duchess (435), Miller's Tale (3210) and 
Astrolable (1,7,6 and 8,6). His Squire's Tale has the setting of the Islamic 
world in Sarray, a commercial town founded by Batu Khan, a central 
Asian ruler. 
The clash between Muslim and Christians, portrayed in the 
romances, is in terms of the slaughtering of Muslims or their conversion 
to Christianity. The first English poet to give a relatively detailed account 
of Muhammad's life and teachings was John Lydgate (1370-1451); his 
false Prophet and anti-Christ. The invented legends against Prophet of 
Islam and his followers of the Middle Ages were passed on to the writers 
of the Renaissance. The prejudiced view and biased notions about Islam 
made them fabricate false stories about Muhammad and Islam. 
Christopher Marlowe in Tamburlaine II (1587) portrayed Muhammad as 
an anti-Christ who had vowed to fight against Christians. Marlowe even 
blamed Muslims of worshipping Muhammad as an idol: 
Tamburlaine: In vaine I see men worship Mahomet 
(Part II, IV, III, 4290) 
In Renaissance drama the externals of Oriental life are portrayed 
with fair accuracy yet religious and cultural allusions are frequently 
misinterpreted and distored^. The Elizabethan audience was much 
attracted towards the Orient; they considered the Orient to be domain of 
'War, conquest, fratricide, lust and treachery'®. Shakespeare highlighted 
many of these popular notions about the Orient in his play King Lear. 
Muhammad appears as a leader of darkness calling him 'Modo' or 'Mahu', 
the corrupt name of the Prophet of Islam. Through the words of Capulet, 
Juliet's father, Shakespeare describes Muhammad as a fool in Romeo and 
Juliet. 
Capulet? And then to have a wretched puling fool, A 
whining maumet, in her fortune's tender 
(III.5.183.4) 
In Henry VI Shakespeare confirms the polemic legends invented 
against Muhammad that he was taught by dove or pigeon. 
Was Mohamet inspired by a dove? 
Thou with an eagle art inspired then! 
(I, 3. 119-120) 
In Merchant of Venice the prince of Morocco is presented as a 
lascivious and greedy prince who chooses the golden casket and loses 
Portia'^. The distorted images of 'Turks' being cruel and treacherous 
persists in Philip Massinger's The Reneaado (1624), Thomas Kyd's 
Soliman and Perseda (1588), and Thomas Goffe's The Raaina Turk 
(1657). The animosity against Turks or Ottomans may be observed in 
Christopher Marlowe's Tamburlaine The Great I and II (1587). The 
feeling of hatred towards the Turks was mixed with the religious conflict 
between Catholics and Protestants. Reformation led by Martin Luther 
compared Islam and the tyranny of Turks with that of Catholics, 
expressing similar hatred and prejudiced views about both. Protestants 
looked down upon Islam and Catholics as their enemy. Bishop John Bale 
identified Pope with 'Gog' and Muhammad with 'Magog', and predicted a 
common catastrophe to overwhelm these two enemies of the Protestant 
faith. 
During this period, several biographers of Prophet Muhammad and 
translations of the Quran appeared. Alexander Ross's version of the 
Quran was published in 1649 as Alcoran of Mahomet, translated out of 
Arabic into French by Sieur der Ryer. Ross's version is infamous for it 
argued that the Quran is not safe for Christians. Another work by Ross, 
View of all the Religions in the World (1653), represented Muhammad as 
an anti-Christ in accordance with the Orthodox view that the anti-Christ 
'shall be a Jew of the tribe of Dan'.® Lancelot Addison published The Life 
and Death of Mahumed in 1679. Humphrey Prideaux brought out The 
True Nature of Imposture Fully displayed in the Life of Mahomet (1697). 
The most severe and harsh criticism of Muhammad was made in the 
writings of Prideaux. He dismissed Muhammad as a hysterical and 
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epileptic person. Thus all revelation of God through Angel Gabriel, 
claimed by Muhammad was pretence in order to cover up his fits of 
epilepsy. 'Prideaux's work was a pastiche of elements drawn secondhand 
from Arabic sources and from anti - Muslim Christian polemic'^. Framing 
Muhammad as an imposter, Prideaux asserts: 
Betaking himself to frame such a religion as he thought 
might best go down with them, he drew up a scheme 
of that Imposture he afterwards deluded them with, 
which being a Medley made up of Judaism the several 
Heresies of the Christians then in the East^°. 
Several allusions to the Orient feature In Samuel Butler's Hudibras 
(1663), and Thomas Fuller's The Histories of the Holy Wars 
(1639).Among the historical books Thomas Fuller's work is less 
prejudiced and less loaded with negative image of the Orient. William 
Congreve, in his The Way of the World refers to Muslims as fools who live 
by 'heathenish rules'. The prohibition of wine in Islam is commented on in 
William Congreve's Way of the World (1700) John Dryden follows the 
popular custom of misrepresenting Muslims and their world in his Ihe 
Hind and the Panther (1687), and Asteaea Redux (1660). Dryden 
portrayed Muslims as unobservant of the rules of their own religion and 
at another place he comments on the Turks drinking wine in order to 
forget their horrible crimes. In Goldsmith's Citizen of the World, medieval 
misconceptions about the Muslim paradise are found. Though the work 
portrays a Chinese philosopher endowed with the knowledge of Islam. 
Orientalism in Restoration drama begins with Devenant's first English 
opera, The Siege of Rhodes (1657), Devenant's main source of the work 
was Knolle's The General Historie of the Turks .Dryden's Aurenq-Zebe 
(1675) is partly based on Tavernier's account, who presents the Orient as 
a battle ground where the four sons of the Mughal emperor Shah Jahan 
fight against one another in their bid for the throne. Dryden's Don 
Sebastian portrays Mufti, a representive of Muslim clergy, who believes 
that women have no souls. The notion that Muslim women have no souls 
is repeated to twice in the play. In a dramatic situation of prisoners of 
war drawing lots to determine their fate. Almeyda, a woman, tends to 
draw the lot, but Mufti interrupts: 
Mufti: hold. Sir; the woman must not draw. Our law 
says plainly, woman have no souls. 
(Li) 
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It also gives the historical background of the battle of Alcazar 
fought in Morocco in 1578, 'showing a close thematic affinity with 
Massinger's Reneqado, which is full of the contrast between 
Christianity and Islam and it is glaringly in favour of the former'^^ 
Alexander Pope's Dunciad and Epistle to Dr. Arbuthnot highlight the 
harshness of Islamic law and the practice of fratricide among 
Turkish sultans. Thus the distorted image of the Orient did not 
disappear during seventeenth and eighteenth centuries. Oriental 
matter was used merely as a decorative element in l iterary works. 
Notwithstanding these traces of the time-worn distorted image 
of the Islam, eighteenth century literature reflects a marked 
tolerance in approaching things Islamic. The interest in the Orient 
was stronger and more genuine than ever before. Its traces can 
be observed in the development of Oriental tales such as the 
Arabian Nights and Persian Tales (1714) translated from French 
by Ambrose Philips. The popularity of the Arabian Nights and its 
reception in England is documented by Muhsin J. Ali, as he 
asserts: 'Very few books have cast such a spell on the reading 
pub l i c as the A r ab i an Night '^^ Tu r k i s h Ta l e s ( 1 708 ) by J a cob 
Tonson, and Mogul Tales (1736) strengthened the vogue of tales, which 
were widely read and warmly welcomed in England. 
The political events in eighteenth century proved to be 
advantageous to the West. There was a gradual decline and fall of 
eastern empires, except for the Barbary provinces along the North African 
coast, which developed into Corsair States and continued their attacks in 
the Mediterranean against European states. For the first time after the 
rise of Islam the Eastern suzerainty came under the Western imperialism. 
The decayed Ottoman empire was further ruined by the wars with Austria 
and Russia. Persia recorded the end of Safavid dynasty. Similarly the 
Mughal empire fell apart after the death of emperor Aurangzeb. The 
drastic change in political events was running parallel to the change in 
commercial aims; as a result. West became more interested in Oriental 
life. The translation of The Arabian Nights by the Frenchman, Jean 
Antonio Galland proved to the source of Oriental material in the works of 
European writers. Tennyson heavily depended on Galland's version for his 
poem Recollections of the Arabian Niahts (1830). The impact of these 
tales on the English public and literary circles was great and lasting. The 
other major contributor of Orientalism in European literature was Simon 
Ockley, who drew materials for his History of the Saracens (1708-18) 
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from Arabic: sources. His work was tine main source for the history of 
Islam. 
The story of Muhammad's night journey to paradise is told by 
Addison (Spectator, No. 94, 18 June 1711). Addison relates another story 
from the Turkish Tales. 'A sultan of Egypt "who was an infidel" did not 
believe the story of the Night Journey of Muhammad until a magician 
bade him dip his head into a tub of water. During the brief interval of 
immersion he had a great number of experiences, including a 
monogamous marriage in which he became the father of seven sons and 
seven daughters'^^. Muhammad's suspended coffin is described in 
Spectator (No. 151, 9 Oct. 1711). Similarly Matthew Prior wrote a poem 
"Alma, or the progress of the Mind" (1717) with a description of the 
hanging tomb of Muhammad. 
The West held the opinion, drawn from polemic writings, that 
Muhammad was assisted in the composition of the Quran by a heretical 
Christian and Jew. The legends explaining Muhammad being taught and 
assisted by Sergius or Bahira, a Nestorian monk, and Abdalla a Jew 
survived for a long period. These legends were developed in Byzantine 
Christendom in order to discredit Muhammad's claim to have received the 
Quran through angel Gabriel. The influence and reference to these 
legends were a commonplace in European writings, such as George 
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Whetstone's The English Myrror (1586), Henrie Smith's God Arrovve 
(1593), William Biddulph's The Travels (1609), George Sandy's Travailes. 
Prideaux summed up the spirit of these legends in his work The True 
Nature of Imposture fully displayed in the Life of Mahomet (1697): 
For his Religion being made up of three parts, where of 
one was borrowed from the Jews, another from the 
Christians, and the third from the Heathen Arabs.^ "^  
Muhammad was regarded as an impostor, anti-Christ and religious 
fanatic. The polemic European writings charged Muhammad as an 
ambitious person engaged in the formulation of new religion, to oppose 
Christianity. In 1734 George Sale published his translation of the Quran. 
He prefixed the version of Quran, with a preliminary discourse, which 
contained a compendium of Islamic history, laws, customs and 
ceremonies. He paid tribute to Muhammad and the Quran; his efforts 
were so 'masterful and his judgments so fair that his contemporaries 
accused him of being half Muslim^^ though he assumed that the Prophet 
of Islam was an impostor. Sale's version though characterized by the 
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elegance of English language was obscure and unintelligible as claimed 
by the Victorian writers, especially Thomas Carlyle. 
The second half of eighteenth century witnessed the development 
of Oriental scholarship more than ever before. William Jones, the master 
of thirteen languages and translator of Persian history into French also 
wrote nine hymns to Hindu deities and brought out an anthology of 
Arabic and Persian poems rendered into English, including Moallakat: The 
Seven Arabic Poems (1780-81) which set the tenor of Tennyson's 
Lockslev Hall. Jones's famous translation of The Life of Nadir Shah (1798) 
impelled Tennyson to write The Expedition of Nadir Shah into Hindostan 
(1827). William Collin's 'Persian Eclogues (1742), too reflect the interest 
of the age in the Orient. 
Voltaire's play Le Fantiesme ou Mohamet le Prophete (1742) 
depicted Muhammad as a usurper swayed by lust, sex and ambition. The 
play was adopted and translated by James Miller and was performed 
several times at Royal theatre in England. Charles Johnson's play 
Sultaness (1717), David Mallet's Mustapha (1739) are full of Islamic 
allusions. Mrs. Manley's Almyna: or, the Arabian Vow (1707) is the first 
English drama based on the Arabian Nights. 'A play interesting for its 
intelligent treatment of Muslim themes was The Siege of Damascus 
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(1720) by John Hughes, a tragedy based on the Arab conquest of 
Syria'^ ®. 
Martha P. Conant has classified the Oriental tales into four types: 
the philosophic, the satiric, the imaginative, and the moralistic. The 
moralistic and philosophic groups are prominent in the periodical essays 
from Addison to Dr. Johnson. The imaginative group embraces 
translations from the Arabian Nights and imitations, to which they gave 
rise, culminating in William Beckford's Vathek later in the century. William 
Collins's Persian Eclogues (1742), reissued as Oriental Eclogues, (1759) 
reflect once again the interest of the age in the Orient. Collins referred to 
his eclogues as of Irish origin, since the landscape, customs and the 
characters of his poems equally fit Ireland or Persia. But the setting of his 
poem is of a hypothetical Valley near Baghdad' instead of Persia. Collins 
imparted Oriental colouring by using such names as Sellm, Hassan and 
Abbas. Johnson's Irene (1736) a play full of denunciation of Oriental 
despotism has the central character Mahomet, a Turkish emperor who 
falls in love with a Greek captive, Aspasia. Johnson's play is Ylawed by 
several factual inaccuracies and misconceptions about the Islamic world, 
its beliefs and its life'^ .^ Johnson locates the Prophet's tomb in Mecca 
whereas it Is situated in Medina. 
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The other dramatists of eighteenth century produced several 
Oriental plays based on Paul Rycaut's History of the Turks. Mary Pix 
composed a play called Ibrahim the Thirteenth Emperor of the Turks 
(1696). Eliza Haywood's The Fair Captive, A Tragedy (1721) describes the 
dark mysteries of the Oriental world. Edward Young's The Revenge 
(1721), exhibits religious prejudice and war propaganda against the 
Oriental world. David Mallet's Mustapha: A Tragedy refers to the savage 
life of Muslims. The other polemic works of the age reflect biased and 
prejudiced attitude towards Muhammad, Prophet of Islam. William Paley 
in his View of the Evidences of Christianity (1794) argues the validity and 
authenticity/ of Christianity, miracle being the essence of it. In turn he 
denies the validity of Islam because of the absence of miracles. While 
regarding Christianity as superior to Islam he says: 
We admit, that multitudes acknowledge the pretension of 
Mahomet; but, these pretensions being destitute of 
miraculous evidence, we know that the grounds upon which 
they are acknowledged, could not be secure grounds of 
persuasion to his followers, nor their example any authority 
to us^l 
19 
Edward Gibbon's Decline and Fall of the Roman Empire (1788) 
inaugurated a positive attitude towards Muhammad and his religion. 
Unlike other polemic writers of his age Gibbon defends Muhammad 
against the charge of being a false Prophet and anti-Christ. Gibbon 
praises Muhammad, maintaining that the Prophet's creed is free from 
suspicion and ambiguity and the Quran is a glorious testimony to the 
unity of God. Gibbon also refutes the charge against Muhammad of 
having permitted unlimited sexual license. 
William Beckford's The History of the Caliph Vathek (1786) 
surpasses Johnson's Rasselas in authenticity of Oriental details. The work 
also contributed further to the growing popularity of literary Orientalism. 
Beckford originally wrote Vathek in French; it was published in English by 
Henley in 1786. The work has 'supernatural machinery, exotic settings 
and weird incidents'^^ in the manner of Arabian Nights. Vathek Yesembles 
the fiction of Voltaire and Hamilton in its use of art and satiric techniques 
and reflects some affinity with Johnson's Oriental tales in its moralizing 
spirit'^ ®. Unlike the genuine Oriental setting and abundant Islamic 
material, 'the theme and spirit of Vathek are unmistakably Western; the 
story of Faust lies at Its heart'^^ The work being an outstanding specimen 
of Western literary Orientalism drew attention of Lord Byron later and 
served as a source of Oriental images and allusions in Turkish Tales
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Muslim countries were generally explored by the Western travelers. 
Sea travel on the Mediterranean and, land travel in Turkey and Persia 
was encouraged. Moreover land travel in Turkey and Persia was 
facilitated by the state of comparative peace. Civil and military officials 
journeyed to and fro between England, India and Persia. The holy cities 
of Arabia and other Oriental places were visited by Christians in disguise. 
Claude - Etienne Savary, a French writer visited Egypt in the disguise of a 
Muslim in 1776-1779. In his Letters on Egypt (1785) later translated in 
English, Savary gives an account of the customs, history, antiquities and 
religion of EEgypt His work exploring the Oriental manners and customs 
proved to be the source of Tennyson's 'Recollections of the Arabian 
Nights' (1830) and Tat ima' (1833).Tennyson drew heavily on the these 
letters of Savary. The allusions to the Orient vary from the most casual to 
elaborate settings of its religious, social, political and legal aspects. James 
Dallaway's Constantinople, Ancient and Modern (1797) contains 
information on Islam. Travels in Africa, Egypt and Syria, from the year 
1792 to 1798 (1799) by William George Browne, contains an interesting 
description of the return to Damascus of the pilgrim caravans from 
Mecca'^l 
As to the great days of exploration and travel it is generally 
observed that travelers and their significant account of the Orient were 
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less authentic; Jean Baptize Travernier, Jean de Thavenot and Sir John 
Chardin 'traveled extensively in the Orient and their observations are 
fairly reliable'-^. Tavernier admires the Persians' quest for knowledge and 
justice. Thevenot describes Turks as 'good people'. Chardin not only 
traveled in the Orient but he studied also Turkish and Persian languages. 
His information was new and accurate, which set the tenor of an 
authentic Oriental movement in England. 
The English interest in travel writings may be seen in the travel 
collections of Churchill, Maris and Green. These writers gave an accurate 
account of the Orient. The letters of Lady Mary W. Montagu contain an 
accurate description of Oriental life with cultural, social, religious and 
political aspects. Her letters published in 1763, established her as one of 
the pioneers of genuine Orientalism. These travelogues do not however 
surpass Richard Pococke's Description of the East (1745). 
Thus the Oriental studies in the West set the agenda for European 
literature. The interest of the Westerners, in Islam and Muslims was 
vitiated by biased and prejudiced attitudes. The translations of the Quran 
by Robert of Ketton, Mark of Toledo and finally by Alexander Ross 
enhanced the study of Islam in the West. The Western interest in the 
Orient was indicative of the creation of a new aesthetic domain of 
literature. But the literary exercise was afflicted with hatred, bias and 
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cynical attitudes towards Muslims. The spirit of Crusades permeated 
writings of West. The name of Prophet Muhammad was abusively 
employed by Chaucer and Shakespeare. Marlowe portrayed Muhammad 
as anti-Christ and Turks as tyrant and brutal. Voltaire and Prideaux left 
no stone unturned to distort the image of Muhammad; their works set 
the tenor of polemic writings against Muslims. However, the contribution 
of William Jones's and Gibbon to literary Orientalism was rather positive 
and unbiased. 
/ J 
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Image of the Orient in Nineteenth Century English Literature: 
A Historical Survey 
The works of all the major Romantic poets abound in allusions to 
Islam and Muslims. Nineteenth century Literature witnessed a great 
expansion of Oriental themes in the field of Western Literary Orientalism. 
Samuel Taylor Coleridge's poem Lewti or the Circassian Love-Chaunt 
(1798) 'has its central character, the singer, drawn from the eastern race. 
It exhibits some borrowings from Jones's translation of the Arabic odes, 
Moallakat (1781). Tamah', the name of an Arabian plain, referred to as 
Tehama' by Niebuhr, appears as Tehama' in L e w t i C o l e r i d g e ' s Kubia 
Khan is loaded with Oriental images and setting. The description of the 
dome, caves, damsel and dulcimer bring to mind its possible Islamic 
sources. The image of the damsel and dulcimer suggests the luxury of 
Oriental palaces. The poem draws also on Oriental legends about the 
Prophet Muhammad's ascension to and vision about the heavens and the 
Quranic account of the Adite King Shaddad, who had dreamt of and built 
on earthly paradise'^ Sir Walter Scott's Vision of Don Roderick (1811) 
and The Talisman: A Tale of the Crusades is concerned with the Muslim 
conquest of Spain, resurrecting some of the medieval conceptions of 
Islam. Shelley's Revolt of Islam (1817) depicts Muslims rebelling against 
their own ruler, Othman. The setting of the poem is of Constantinople 
and modern Greece. Shelley's Orientalism abounds in his negative and 
biased view of Islam and the Orient. Shelley approved of the missionary 
work in British India, regarding it as an instrument for bringing about 
gradual enlightenment and progress. He held that missionary efforts will 
be prolific in India. Thus his works are reflective of his prejudice and 
biased notions against both Hinduism and Islam. For him both religions 
are a menace to civilization. Shelley's play Hellas 'glorifies the Greek 
uprising against Turkish domination with reference to despotism and 
redemption. It is striking that throughout the play Christianity is 
symbolized by Might' and Islam by 'darkness'. The play thus distorts the 
image of Islam. The negative representation of the Islamic world in 
Shelley's work is explained thus by Nigel Leask: 
Shelley tells us that Hellas is modeled upon Aeschylus's 
play The Persians, identified by Edward Said as the 
Inaugural text of Orientalism in Western culture, in 
terms of hellenic power of representation defining Itself 
over against an ' Asiatic Other'. In Shelley's earlier 
poems, 'Greek' values struggle against 'Asiatic' 
despotism and priest craft in a universal metaphysical 
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framework, like the elemental battle between the eagle 
and the serpent in the first canto of The Revolt of 
Islam^ 
Shelley's Queen Mab is influenced by Sir William Jones's Palace of 
Fortune and Southey's Thalaba in terms of its scenery, diction and 
characterization. The influence of Thalaba on Shelley's Alastor (1816) is 
evidenced by the Oriental mythology employed by the latter. Shelley's 
biased viev\/ on Islam is expressed in his A Philosophical View of Reforms 
and in his unfinished Gothic-Oriental romance The Assassins (1814). 
Shelley's main concern in the romance is of the 'Assassins', 'a medieval 
extremist Muslim group that mercilessly killed its religious and political 
opponents'^. Shelley's another poem The Indian Serenade (1821), 
employs the popular Oriental image of the nightingale. His other work 
From the Arabic, an Imitation (1821) reflects the borrowings from the 
Arabic romance, translated into English by Terrick Hamilton, entitled 
Antar, A Bedoueen Romance ri819).Shelley's views on the themes of 
decay and historical progress with reference to both the Islamic world, 
and the ancient Egyptian civilization is evidenced in Ozvmandias and To 
the Nile. 
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Other Romantic writers contributed substantially to literary 
Orientalism of the Romantic age. Leigh Hunt, Keats, Crabbe and Landor 
also refer Islam and Muslims in their work. Wordsworth's The Prelude has 
scanty allusions to Muslim and Islam. The dream of the Arab in the 
Prelude (V, 86-182) marks a significant change in literary Orientalism in 
the Romantic period. Unlike Pope, who in the Dunciad had portrayed 
Arabs as ignorant people opposed to learning and accused them of 
burning libraries. Wordsworth acknowledges the intellectual Arabs and 
their contribution to world knowledge. 
Leigh Hunt's Mahmoud (1823) celebrates Mahmud Ghaznavi as a 
just Muslim ruler, who ordered a criminal to be executed in the dark and 
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explained that he had the light put out least the accused might be his 
own son. Hunt's another work Cambus Khan (1823), describes the 
luxuries and affluence of the gorgeous Oriental places described in 
Arabian Nights .Hunt's Oriental works are: Abou Ben Adham Jaffar, The 
Bitter Gourd, Abraham and the Fire-Worshipper, and The Trumpets of 
Doolkarnein. The influence of Arabian Nights can be observed in George 
Crabbe's The Confidant (1818): the tale brings into sharper relief the 
moral point about sin and atonement. 
John Keats's familiarity with the Arabian Nights and Beckford's 
Vathek is evidenced in his letters to Fanny Brawne of July 1819. Keats 
pointedly refers to the story of The man who laughed Not' in the Arabian 
Nights. In his other work Endvmion Keats adopted some fables from the 
Arabian Nights, Vathek and Thalaba. 
Sir Walter Scott speaks of Islam and Muslims in The Betrothed: the 
work permeates hostility and prejudiced notions towards Muslim. Muslims 
are looked down as an enemy, possessing negative qualities. The novel 
has Crusades as its major theme. In the novel Scott opines that Muslims 
should be treated as outcast. His other novel The Talisman with the 
subtitle The Tales of the Crusades negatively features the protagonist 
Salah al-Din Ayyubi, the Muslim hero of Crusades, commonly known as 
Saladin in the West. The novel displays Scott's view that Islam instructs 
its followers only in violence and bloodshed. The novel contains false 
details about Muslim history. Prophet Muhammad is referred to with such 
medieval misnomers as Mahound and Termagant. Thus for Scott, Islam 
is merely a talisman, something utterly unreal and devoid of any 
substance. A deep note of prejudice against Muslims permeates his other 
novel. The Surgeon's Daughter. In the novel 'Muslims are condemned for 
employing a different set of greetings while addressing Christians'^. The 
novel inaccurately cites Fatima daughter of Prophet Muhammad as the 
wife of Muhammad. 
Robert Southey made notable contributions to Islamic themes, and 
to the poetry of Romantic period. His epic poems are based on various 
religious systems and mythologies of the world. His epics on Oriental 
themes exhibits the overall Romantic interest in Islam and Muslim. 
Though his first effort in the field was a failure, but his unfinished poem 
Mohammed marks his early interest in Islam and Muslim. Southey's 
pantisocratic confrontation with Coleridge set the tenor of the unfinished 
poem Mohammed. Southey attempted to share the labour of composition 
with Coleridge, by proposing the project to Coleridge in 1799. Coleridge 
had the honour of opening the argument on the life of Muhammad in the 
poem. The poem was to cover the period of Muhammad's life from the 
beginning of his ministry to the taking of Mecca'®. Southey recounts the 
life of Muhammad, portraying the dramatic episode of Muhammad and 
Abu Bekr being hid in a cave, finally Muhammad's flight towards Medina. 
Southey departed from the Islamic history in making Khadijah's death 
coincide with the flight, though Khadijah, wife of Muhammad had died 
several years before the flight of Muhammad. Southey's poem reflects his 
sympathetic and positive attitudes towards Muhammad, and his 
followers. Tracing the course of the escape of Muhammad from Mecca, 
Southey recounts: 
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Over the plains they pursue him, pursue him with cries 
and with curses - Sounds that rung over the plain, and 
rung in the echoing mountains... 
E3ut the voice of the Moslem, the silent prayer of the 
faithful, Rose to the throne of God; and of the heart 
overflowing. 
Interceded for him whom they loved and believed his 
apostle^. 
Southey's Thalaba the Destroyer has borrowings from The Arabian 
Tales, or a sequel of the Arabian Nights r i792) translated by Robert 
Heron from La Suite des milles et une nuits. contes Arabes (1783) by 
Dom Chavis and Jacques Cazotte. The action of Thalaba consists of the 
attempts made by the witches of the Dom Daniel (a seminary for evil 
magicians under the roots of the sea) to find and destroy Thalaba, the 
young hero, 'a male Joan of Arc'®. The Oriental setting is much prominent 
in the poem. In the preface to Curse of Kehama, another epic by 
Southey, he explains his view on Oriental life and setting in Thalaba: 
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I began with the Mahommedan religion, as being that 
with which everyone who has read the Arabian Nights. 
Entertainment possessed all the knowledge necessary 
for readily understanding and entering into the intent 
and spirit of the poem... the design required that I 
should bring into view the best features of that 
system... it would have been altogether incongruous to 
have touched upon the abominations engrafted upon 
it; first by the false Prophet himself, who appears to 
have been far more remarkable for audacious 
profligacy than for any intellectual endowments, and 
afterwards by the sprit of Oriental despotism which 
accompanied Mohammedanism wherever it was 
established^. 
Thus Southey's mind is permeated with the negative and biased 
attitudes towards Muhammad. The Oriental despotism is emphasized in 
his epic, which is reflective of his prejudiced notions about Islam and 
Muslims. Southey's other poems are loaded with the description of 
Muslim conquest of Spain such as Roderick, the Last of the Goths (1814) 
which has the description of Muslim invasion of Spain. 
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A Countless multitude they came; 
Syrian, Moor, Saracen, Greek renegade, 
Persian, and Copt, and Tatar, in one bond... 
In whom all turbulent vices were let loose; 
... Drunk as with wine, had sanctified to them 
All bloody, all abominable things^ ®. 
The poem also has the allusion to Muhammad's hanging tomb. 
Southey's prose work Chronicle of the Cid (1808) briefly describes the 
history of the conquest of Spain by the Saracens. The work betrays 
Southey's polemic attitude towards Islam. Southey opines that 
Muhammad was prompted by ambition, not by religious enthusiasm, and 
the Quran is a product of the meager minded Muhammad. 
The negative images about Islam and Muslims, especially with 
reference to the harem life, are found in Thomas Hood's A Tale of the 
Harem (1828). The novel portrays Islam and Muslim as being sexually 
licentious and lustful. The story revolves around an Italian singer master 
held captive in the sultan's seraglio, who rescued another Italian lady, 
held captive in the harem. Similarly Julia Pardee's The Romance of the 
Harem presents the tragic story of Kantinka, a female Greek slave 
captured by Saifula Pascha. The doubt and apprehension about the holy 
Scriptures, the Quran belonging to Muslims, appear in Mary lamb's story 
The young Mohametan' which was included in her Mrs Leicester's School 
(1809). The story is about a girl's discovery of a Islamic book at a library. 
Eventually she caught high fever and fell ill; she was later comforted by 
the explanation that Muslims or Turk are ignorant people as they believe 
in the Quran and Muhammad. 
Anastasius (1820) a work of Thomas Hope 'is a remarkable 
specimen of the picaresque Oriental novel. The eponymous hero, 
captured as a slave in the Turkish harem, is forced into embracing 
Islam'". 
Richard Robert Madden's The Mussulman (1830) portrays Muslims 
as brutal and harsh .The work is inspired by the writings of Thomas 
Hope. Though unlike Hope, Madden has emphasized the violent and 
tyrannical life of Muslims in The Mussulman. 
Lord Byron's famous narrative Oriental poems made him stand out 
among his contemporaries. Childe Harold's Pilgrimage (1812) brings out 
the resemblance between the Spanish girls and the Houris of Muslim 
paradise: 
Match me those Houris... 
With Spain's dark-glancing daughters... 
There your wise Prophet's paradise we find, 
His black-eyed maids of Heaven, angelically kind^ .^ 
Byron comprehensively deals with various aspects of Islam such as, 
fasts in the month of Ramadan, status of women and the call to prayer: 
Hark! From the mosque the nightly solemn sound, 
The Muezzin's call doth shake the minaret... 
Just at this season Ramazan's fast 
Through the long day its penance did maintain: 
... Here women's voice is never heard; apart 
And scare permitted, guarded, veil'd, to move...^^ 
Byron's The Giaour (1813) reflects the polemical note on Muslims. 
Byron observes the green colour as the privileged colour of the prophet's 
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descendants; he berates the pretence of the descendants of Muhammad. 
His other work The Bride of Abvdos (1813) mentions the Muslim female 
right to education, which is denied to the Greek. The Siege of Corinth 
contains a passage on the rewards of the Muslim warrior in paradise, 
which anticipates a fuller elaboration of the theme in Don Juan^'^flSZS). 
The account of plural marriage on earth and the polygamy in Islam 
features in Don Juan. 
Polygamy may well be held in dread, 
Not only as a sin, but as a bore; 
... And all (except Mahametans) forebears 
To make the nuptial couch a "Bed of Ware"^^ 
Byron considered Muslims as fond of polygamy and possessing insatiable 
appetite for sex. 
The other literary figure of the age is Thomas Moore. His Oriental 
work Two Penny Post Bag (1813) contains an epistle "From Abdallah, in 
London, to Mohassan in Ispahan". Moore's work anticipates the humour 
of Morier's Haiii Baba in England. Moore's other distinguished Oriental 
work is Lalla Rookh (1812), known as modem Arabian Nights. It tells the 
story how Aurangzeb, the Mughal emperor who sends his daughter from 
Delhi to Kashmir, in order to meet and marry the son of the king of 
Bokhara, Feramorz. The work contains interpolated stories in verse 
related by the royal singer, such as "the Veiled Prophet of Khorassan", 
"Paradise and the Peri", "The Fire-worshippers, and" "The Light of the 
Harem". The work reconstructs Oriental paradise and Harem. It also 
deals with the Muslim conquest of Persia. Moore's largely 
unacknowledged work The Loves of the Angel (1822) relates 'the story 
told by three fallen Angels, the story of the first angel is borrowed from 
the Muslim legend of "Harrut and Murut"^^. The Oriental colouring of the 
poem is given by the use of the diction 'Alia' Instead of God, and by 
occasional allusions to Muhammad and the Quran. 
The poem exhibits Moore's familiarity with polemic legends 
invented to disgrace Muhammad in the medieval period. One of the 
legends describes Muhammad being taught by the dove or pigeon. 
Moore, however, placed Muhammad's dove or pigeon in Paradise. 
De Quincey in his Confessions of an English Opium-Eater (1822) 
tells how in his school days he became aware of the legends of 
Muhammad's pigeon used by Grotius in his Latin work De Veritate 
religionis Christianae (1627). The polemic note on Muhammad extends in 
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the Savage Landor's imaginary conversation Soliman and Mufti (1828) 
which presents Islam and its followers as anti-Christ and opposed to 
Christianity. In a conversation between Soliman and Mufti, the former 
declares his intention to enlighten Christians and the ignorant, by 
ordering the Koran to be translated into the languages of all nations. But 
a Mufti protest, arguing that it is dangerous to enlighten the ignorant 
Christians. Landor's Count Julian (1812) is located in Spain at the time of 
the Moorish invasion. The allusions to Islam are vague and incidental. 
The work resurrects the polemical legends about Muhammad. One of the 
legends states that Muhammad was assisted by heretic Jews and 
Christians, in compiling the Quran. The story of Sergius a Nestorian 
monk, who assisted Muhammad, appears in Landor's Mahomet and 
Sergius .Landor depicts Muhammad as an epileptic. Coleridge's Osorio 
(1797), a tragedy in blank verse is also set in Spain at the time of Philip 
II. 
Godfrey Higgins 'An Apology for the Life and Character of the 
Celebrated prophet of Arabia, called Mohamed, or the Illustrious (1829) 
anticipated, to a degree, the Victorian writer Thomas Carlyle's argument 
in Heroes and Hero-worship (1840). Like Carlyle, Higgins stressed 
Muhammad's sincerity and defended him against the charges of ambition, 
lust and as an impostor. Higgms took the most remarkable positive stand 
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for Muhammad's character. His work is the glorification of Muhammad 
and his religion. 
The allusion to Muhammad and Islam permeates in popular works 
of nineteenth Century literature. For example, Edward Upham's novel 
Karmath, an Arabian Tale (1827) bears the setting of Mesopotamia. In 
the novel Karmath, a magician is keen to kill his mortal enemy, Haroun 
Al-Raschid, the caliph of Baghdad. The novel begins with a eulogy of the 
rise of Islam: 
The Prophet Mahommed spoke to Arabia the 
words of his mission... and it converted the 
East... Arabia's sons were bold, fiery and 
free... to spread the doctrine of Islamism... 
and with the sword in one hand and the 
Koran in the other^^. 
Upham's work is full of anachronism, but the novel abounds in 
Islamic allusions. 
Henry Milner's Prose drama, Barmecide: or, the Fatal Off Soring 
(1818) deals with the account of Haroun Al-Raschid ,the caliph of 
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Baghdad,(featuring in many tales of Arabian Nights )and the marriage of 
his sister Abbasa called Ziada in the play with Jafar (Giafor). 
In a similar vein Thomas Dibdin's comic opera, II Bondocani or the 
Caliph Robber (1812) is a story of Haroun Alraschid disguised 'in order to 
win the poor but virtuous Darina as his queen'^ ®. 'William Diamond's 
melodrama, The Ethiop: or. the child of the desert (1812) is another 
story involving the use of disguise by Haroun'^ .^ The plot is full of 
intrigues and debauchery. 'William Diamond also wrote a farce, Abou 
Hassan (1825), based on a story in the Arabian Nights'^°.Isaac Brandon's 
opera, Kais; or, love in the Desert (1808) is based on Isaac Disraeli's 
Mejnoun and Laila. The opera deals with the famous love legend of 'Kais' 
and 'Leila'. An allusion to Muhammad's coffin appears in the opera. 
Prior to the gradual British annexation of India in the later half of 
the eighteenth century the Islamic lands, being peripheral to the British 
experience, spelled, in the main, exoticism - a land of luxury and 
sensuous opportunities and this image was confirmed by the study of the 
Arabian Niqhts'^\ Nigel Leask in his book British Romantic Writers and 
the East: Anxieties of Empire analyses the Orientalism of the Romantic 
period: 
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The sheer demand for Orientalism, the proliferation of 
Orientalist styles and narratives in the arts of the 
Romantic period; the eighteenth century vogue for 
chinoiserie is diversified into a demand for Egyptian, 
Ottoman, Mughal and Hindu motifs, components of 
what John Barrell calls, 'the imagery of an early but 
well-established imperialist culture'. Demand and 
desire are rationalized in terms of an (always risky) 
analogy with the imperial triumphs of the classical 
works. For the Orientalist poet Tom Medwin, English 
Flomantic literature found a precedent and alibi In the 
Athenian practice of incorporating the imagery of its 
subjugated people into its own culture^^. 
British political and military power perceived Islamic world with 
prejudice. The remedial action against the decayed institution and 
societies of the Islamic world was considered by the Britishers, an act of 
moralizing the Islamic world. Thus Southey's Thalaba (1810), Madoc 
(1805) , The Curse of Kehama r i810), Mary Shelley's novel The Last Man 
(1824), Shelley's Revolt of Islam r i818), Prometheus Unbound (1820), 
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Hellas (1821), Thomas Moore's Lalla Rookh (1817) all comprehensively 
depict revolution against the despotic Oriental rulers. 
The writings of the age in a way joined British ruler's call for the 
civilizing mission or indirectly the imperialism project in India and other 
colonized states. Southey and Shelley's role in this regard was distinct 
and marked by their negative representations of India. 
The travelogues and the literary pieces of the age inspired the 
writers and set the tenor of the polemic writings of the age, against Islam 
in particular and Orient in general. Edward Daniel Clarke, in his book 
Travels in various Countries of Europe, Asia, and Africa (1810) brings out 
the interesting fact about Arabian Nights that 'there is no fixed canon of 
"Nights". Each collection differs in contents according to individual 
taste^^. Edward Lane, translator of the Arabian Nights, published his 
Manners and Customs of the Modern Egyptians (1836), as a result of his 
several visits to Egypt. Lane disguised as a Muslim of Cairo observed 
closely the customs and manners of Egyptians. His work is a record of 
orthodox life in Egypt, as led by its inhabitants. Chateaubriand's 
L'ltineraire de Paris a Jerusalem, etc (1811) defends Crusades and 
regards Islam as 'a religion hostile to civilization, systematically favorable 
to ignorance, despotism, and slavery'^ "*. Chateaubriand's work was 
translated into English in 1814 under the title. Travels in Greece, 
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Palestine, Egypt, and Barbarv, during the years 1806 and 1807. Byron's 
visit to Albania, Athens, Smyrna, and Constantinople provided the basis 
for his Oriental poems. The first two cantos of Byron's Childe Harold's 
Pilgrimage are loaded with the highly coloured pictures of life in Turkey. 
William Rae Wilson, a Scottish traveler and solicitor referred to 
Muhammad, Prophet of Islam as an 'arrogant worm'; he opines that 
Muslims are Christians at heart, but fear to confess their faith in 
Christianity. Similarly Richard Robert Madden, an English physician 
traveled extensively in the Oriental places in the years 1824 to 1827 and 
held a low opinion of the Quran, though he was impressed by" Arab 
Muslims. Julia Pardee's City of the Sultans (1837) presents Turks as 
practising polygamy. Sir Arthur de Capell Brooke's Sketches in Spain and 
Morocco (1831) ridicules the Muslim practice of polygamy. Sir Harford 
Jones, British envoy to Persia gave an account of Persia in his book 
Account of his Majesty's Mission to the court of Persia in the years 1807-
11 (1834). Jones was accompanied with James Morier who contributed 
The Adventures of Ha11i Baba of Ispahan as a record of his travel to 
Persia from 1812 to 1816. His other novels Zohrab, the Hostage (1832) 
and Avesha, the Maid of Kars (1834) abound in Oriental material, 
depicting battles, court intrigues, harem conspiracies, imprisonment, 
escape, and moral degeneration as the engagements of Muslim life and 
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culture^^. The most remarkable account of Persia features, in the work of 
Sir Robert Ker Porter's Travels in Georgia, Persia, Armenia. Ancient 
Babylonia (1822), and Sir William Ouseley's Travels in Various Countries 
of the East (1823). Porters discovered a Persian village inhabited entirely 
by the descendants of Muhammad. Ouseley provides an account of 
'Passion play' performed in Persia on the martyrdom of Hussein, the 
grandson of Muhammad. 
These travelogues set the tenor of the European writings on the 
Orient. The travelogues proved to be the inspiration and stimulus for 
Romantic writers. Byron's poem The Waltz was inspired by James 
Morier's Haiii Baba in England. Morier's work contains an account of his 
journeys from Persia to Constantinople. David Price's historical work 
Chronological Retrospect ..• of Mahommedan History (1821) served as 
one of the sources for the Oriental poems of Southey and Moore. Charles 
Mills's History of Muhammedanism (1817), Gibbon's History of the 
Crusades (1820) abound with the deeds of the Crusaders. Edwards 
Upham's A History of the Ottoman Empire (1829) projected Muhammad 
as an impostor. Upham sums up Muhammad's life thus: 
Thus lived and died the most extraordinary and 
consummate impostor that ever appeared on the stage 
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of the world; though he lived of the life of the 
righteous, seemed to have died the death of the 
rightoues^^. 
Thus Islam was often seen as the source of all the evils in 
nineteenth century literature. For Westerners Islamic societies belonging 
to the Orient was extravagant but not progressive. Romantic writers such 
as Coleridge, Keats, and Wordsworth were much attracted by the 
Oriental places, customs and manners, and their works bear Oriental 
setting. The other core Romantics, such as Byron, Shelley, Southey and 
Scott looked down upon Islam and Muslims with prejudice, woven into 
hatred and biased attitudes. The spirit of Crusades and the invasions of 
Muslim in Christendom impelled them to draw Muslims negatively in their 
literary works. They observed Islam as a threat to Christianity. The 
tendency to consider Islam as a Christian heresy persisted in their 
writings. However, the polemic legends invented in medieval age to 
disgrace Muhammad and his religion can be scantily observed in the 
works of Moore and Landor. The medieval polemic legends about 
Muhammad, to an extent, disappeared from the writings of nineteenth 
century. 
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The writings of the first two decades of the nineteenth century, 
especially of the Romantic age, observed a great expansion of Oriental 
themes. The expansion was not only because of the interest in Islam, 
stimulated by travel records, but also because of the demand for new 
subject matter drawn from the life and literature of the Orient. Undoubtly 
Romantic period served a different epoch for the themes of Islam and 
Muslims. But the polemic strains in the writings of the age persisted. 
European writers of the age looked down upon Muhammad as an 
imposter and anti-Christ. Thus drawing a negative and biased image of 
Muhammad in particular and Islam in general. No writer, of the age with 
the lone exception of Higgins portrayed Muhammad and Islam positively. 
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Alfred Tennyson's Orientalism 
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The Expedition of Nadir Shah into Hindostan 
The poem was published in 1827. For its material Tennyson relied on 
Sir William Jones's History of Nadir Shah as his main source. The poem 
revolves around the central character of 'Nadir Shah'^ emperor of Iran, 
rather his invasion of Delhi in 1730-1739. Nadir Shah was an able general 
and a wise administrator.However, he was given to violence and bloodshed. 
His band of soldiers may aptly be called freebooters, rapists and looters. At 
the time of the attack of Nadir Shah on Delhi, Mohammad Shah Rangila, a 
descendant of Mughal Empire was ruling Delhi. His rule over his state was 
weak and there was hardly any Income from state revenue. Such conditions 
of unrest and frustration impelled an energetic outsider Nadir Shah to invade 
Delhi. 
Nadir Shah proceeded towards Delhi with an army of 270,000 men, 
composed of Persians, Quzlebash and Georgians in January 1738. On 
March 1739, he entered Delhi as a victor, conquering Lahore, Ambala and 
Karnal. He demanded 2.5 million Rupees as ransom, but Mohammad Shah 
Rangila had nothing in his treasury. He threw open his personal safe of 
jewels, and Nadir grabbed all the diamonds and rubies of the Peacock throne 
including the famous Koh-i Noor. He left Delhi in May 1739, taking with him a 
few thousand Indian girls, boys as slaves and thousands of elephants, horses 
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and camels as booty which his men had collected. It is believed that Nadir 
Shah's army plundered Delhi and killed 200,000 inhabitants, leaving the 
place devastated. Many rich landlords and noblemen had promptly left the 
city. Delhi was ruined and was full of human blood. Nadir Shah is 
remembered as a tyrant and plunderer. Tennyson felt sympathetic towards 
the plight and wails of the inhabitants of ruined Delhi. Thus he chose as a 
subject belonging to the Orient, describing the state of Delhi at the invasion 
of Nadir Shah. 
He describes the mighty approach of Nadir Shah's men towards Delhi. 
He compares his enormous army using repulsive similes such as 'locusts', 
and 'flames of forest': 
As the host of the locusts in numbers, in might 
As the Flames of the forest that redden the night 
(Lines 1-2) 
The army was well equipped with war machinery like ' S a b r e , a heavy 
sword with a curved blade. Tennyson elaborates on the approach of Nadir 
Shah's men with the help of a simile: 
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Like the fiends of destruction they rush on their way, 
The Vulture behind them is wild for his prey; 
(Lines 5-6) 
Tennyson calls the men of Nadir Shah as the 'fiends of destruction', 
and refers to Nadir shah as a vulture hungry for its prey. The approach is so 
threatening that the earth trembles beneath them, they indulge in a 
massacre, shedding so much human blood that 
All Delhi runs red with the blood... 
(Line -12) 
Tennyson portrays the miserable condition of Delhi following the 
attack of Nadir Shah and dwells at length on the unrest in Delhi: 
For thy glory is past, and they splendour is dim, 
And the cup of thy sorrow is full to the brim; 
(Lines 13-14) 
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Tennyson raises certain questions underscoring the state of anarchy 
and chaos which prevailed in Delhi before and after the attack and which 
profited Nadir Shah and gave him a chance to plunder. He describes the 
march of Nadir Shah's army with the help of another simile: 
Like a thousand dark streams from the mountain they throng, 
with the fife and the horn and the war-beating gong: 
(Lines 17-18) 
Tennyson points to the Oriental war practices, by describing the 
mighty host's march along with a troop of flute and horn singers. He 
compares the prosperous Indian land with Eden. But the massacre had left it 
dreary and bare. 
The land like an Eden before them is fair, 
But behind them a wilderness dreary and bare 
(Lines 19-20) 
Nadir Shah's men committed genocide, as readers are told: 
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The shrieks of the orphan, the lone widow's wail, 
The groans of the childless are loud on the gale; 
(Lines 21-22) 
The agony and misery inflicted upon the people of Delhi can be heard, 
which nnakes the atmosphere gloomy. Delhi was ruined and its glory was 
gone. The fame of Delhi is no more. On this note Tennyson ends his poem. 
For the star of thy glory is blasted and wan. 
And withered the flower of thy fame... 
(Lines 23-24) 
Tennyson express the Western view of the Oriental ruler being a despot and 
tyrannical. Nadir Shah's despotism is highlighted with reference to his 
insatiable appetite for power and wealth. Tennyson condemns despotism 
which according to him amounts to suppression of human rights. Tennyson 
felt sympathetic about the people of Delhi. Nadir Shah's attack disrupted the 
normal life of the people. He regards the attack as a crime committed 
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against humanity. It is remarkable that in the poem Tennyson uses similes 
signifying plunder and violence, such as, he compares the army of Nadir 
Shah with 'flames of the forest', 'fiends of destruction', they are like thousand 
dark streams moving from the mountain. 
The poem has an Oriental theme, based on historical facts. The poem 
is reflective of Tennyson's knowledge of the Orient and its history. 
The Ganges 
The poem was written in 1826-27. Tennyson relied on Sir William 
Jones's translation of "The Hymn to Ganga" (1799), for his poem. Tennyson's 
poem 'Persia' (1827) also has the description of the Ganges. The poem is in 
the form of tribute paid to the river 'Ganges'^ by the poet. In the poem 
Tennyson glorifies the river, through a vivid description of its course and 
flow. The flora and fauna which surround the river make the account 
beautiful. Tennyson begins the poem by extolling the river: 
Most glorious Ganga! Down whose golden tide, 
In light canoes the tawny natives glide. 
Prolific stream! What tongue thy praise may tell. 
The lavish bounties of thine annual swell. 
(Lines 1-4) 
He calls the river 'most glorious' with its 'prolific stream'. He 
emphasizes the glory of the river amid all other rivers. Its tide is golden and 
on which the light boats sail smoothly. Tennyson represents the river. 
59 
characterized by generous gifts of nature, comprising scented flowers, 
woods, palm-trees, plants and grass with musky odour. The description 
further extends, as the poet tells: 
The gilded Pagods glittering on thy banks? 
The fragrant texture of thy lotus-bowers, 
And the full Incense of thy fruits and flowers. 
(Lines 8-10) 
The course of the river is decorated by the glitter of the pagods^, the 
temples in India, on its banks. The river has the flowers, lotus and fruits, 
exuding fragrance, thus making the atmosphere pleasant and enchanting. 
While dwelling at length on the course and domain of the river 
Tennyson maintains: 
Chain of far realms! within whose current shines 
The scattered ore of Thibet's hidden mines. 
(Lines 13-14) 
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Tennyson says that the domain of the river is extended to distant 
realms. It flows covering a large area, thus scattering the precious ore of the 
neighbouring country, Tibet. He points also to the religious beliefs of Hindus: 
If, as the Hebrews say, thy waves of spice 
Bathed in old time the walls of Paradise, 
What marvel that, in joyous musing, there 
The enraptured Brahmin pour his soul in prayer. 
Laud thine unrivalled flood, thy course adore, 
And with raised hands invoke thy plenteous power? 
(Lines 15-20) 
While displaying his scholarship and thorough study of Orient, 
Tennyson describes the religious tradition, by which the river is worshipped 
by the Hindus in India. The Brahmin^, pays tributes to the river by 
worshipping it and invokes the grandeur and power of the river. 
Tennyson traces the origin of the river and developing an antithesis, 
he puts forth the following questions to the readers: 
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E5ut who may tell thy source, thy secret springs, 
The beauty of thy matchless wanderings? 
Or the gay streams that to thy sapphire tide 
O'er sands of gold in mazy labyrinths glide, 
Where Calinadi's flowery current smiles. 
And Gandac views her countless crocodiles 
Floll deeply o'er thy sands-thy fragrant reeds, 
(Lines 21-27) 
Tennyson alludes the secret springs and tributary streams of the river; 
these extend the beauty of the river. The river is sub-divided into streams 
and flows over the sands of gold into various paths the course of flow 
extends, covering a wide area. Tennyson names the tributary streams of the 
river, as 'Calinadi' and 'Gandac'. In fact the chief tributary stream of the river 
is 'Yamuna' also known as 'Jamuna'. Tennyson had read William Jones's 
translation The Hymn to Ganga' and relied on it for his poem. Jones's work 
makes mention of 'Calinadi' and 'Gandac'. Thus Tennyson borrowed these 
names from Jones, and successfully employed in his poem. He also talks of 
the countless crocodiles in the 'Gandac', a point mentioned in Jones's work. 
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Tennyson states: 
And the rich emerald of thy velvet meads. 
What rapturous breezes from thy bosom blow 
How gaily bright thy crisped surges flow. 
(Lines 28-30) 
Precious stones are found in the river and the nearby land looks 
velvety. The breeze blowing from the course of the river gives delight and 
joy to the people. The smooth flow of the river urges the poet to trace its 
course. According to the poet, its domain extends from Tibet to the southern 
part of India, which amazes Tennyson: 
Of Himola that frowns with endless snow. 
Where down the rocks precipitously steep 
In one board sheet thy boiling waters leap, 
(Lines 36-38) 
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The poet is awe-struck on observing the Himola, through which the 
river flows, coming down on the high or steeped rocks and culminating into a 
broad fall of water. The flow of the river creates clamour: 
Deafening the awe-struck ear with mingled clash 
And thunder of thy thousand waves, which dash 
From cliff to cliff with stern tumultuous hiss, 
Down to their dark and fathomless abyss. 
(Lines 39-42) 
The clash and the thunder of thousand waves striking through one 
huge rock to the other, produces a hissing sound. The river finally culminates 
into the dark and deep wide area. The poet's description is vivid and 
permeated with imaginative vitality. He attempts to draw a mental picture of 
the origin and emergence of the river. Tennyson uses an Oriental word 
'Himola', which in Sanskrit language means snow, for indicating the origin of 
the river. Tennyson invokes the river 
Hail! ample-sheeted Ganga! Vast expanse! 
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O'er whose blue breast the bounding shallops dance, 
(Lines 43-44) 
The river covers a wide area, over which the flora and fauna dance. 
He refers to the river as of blue colour; Tennyson had made a thorough 
study of Thomas Moore's work La I la Rookh. Moore has mentioned the 
Ganges as "the blue Ganges". 
Tennyson ends his poem in a traditional poetical style, as he asserts: 
How vain the lyre that would attempt thy praise 
How weak the hand! how worthless are the lays. 
(Lines 45-46) 
An attempt to praise the beauty and glory of Ganges with a musical 
instrument or through the ballads and songs would be worthless, as it 
possess beauty and grandeur, which is unsurpassable. 
The poem is indicative of Tennyson's interest in the Orient, especially 
the river Ganges. It also displays his extensive study of the Orient. His 
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glorification of the sacred river Ganges is reflective of his own admiration and 
appreciation of the Orient. 
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Written by an Exile of Bassorah, while sailing down the Euphrates 
The poem was published in 1827. It is based on the Galiand's 
translation of Arabian Nights which contains the story of 'Noureddin and the 
Fair Persian'. Noureddin is probably the exile of 'Bassorah'® (Basra, a city in 
Egypt). 'He was exiled from Basra for seducing the fair Persian, who was 
destined for the harem of the king .^ Being an independent-minded person, 
he, however, took her with him to Baghdad, a city in Iraq. 
Paden relates the poem with 'Recollections of the Arabian Nights', a 
poem written by Tennyson later, based on the same tale of Noureddin and 
the Fair Persian. Tennyson had probably read the travelogues of the French 
writer Claude Etienne Savary^ which has a vivid description of the beautiful 
landscape surrounded by the river Nile filled with lilies and lotus. Enchanted 
and drawn towards the beauty and climate of Egypt, Tennyson wrote the 
poem which is the culmination of his feelings towards the Orient. 
The poem begins with the description of the mental state of Noureddin 
and his anguish on being exiled from Basra. He is seen moving off the city 
Basra and sailing towards Baghdad. He rejoices in a melancholic ecstasy the 
beauty of his home town, Basra. He describes it as the land of the lily where 
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...gay flowers are blooming 
In joy on thine hills... 
(Lines 1-2) 
But the flowers do not bloom for Noureddin, as he tells. His desires 
are unfulfilled and his hopes are buried and hidden amidst his lonely heart 
and black waves of the river. The exile's spiritual closeness to the landscape 
before him may recall the mutuality of the romantic relationship between 
nature and human beings'.^ 
The landscape around which he spent his childhood days is denied to 
him: 
And the tall - waving palms of my own native 
wild wood in the blue haze of distance are melting away 
(Lines 7-9) 
In view of his exile he perceives a gulf of distance and sense of 
alienation from his native place. Noureddin glorifies his city and the river 
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Nile. He looks at Basra, surrounded by the river Nile. While sailing away he 
says: 
I see thee, Bassorah! in splendour retiring. 
Where thy waves and thy walls in their majesty 
Meet;I see the bright glory thy pinnacles firing. 
And the broad vassal river that rolls at thy feet. 
(Lines 9-12) 
While sailing away from the city of Basra, Noureddin could see the city 
and the river: 
I see thee but faintly - thy tall towers are beaming. 
(Line -13) 
The tall towers, minarets and mosque of Basra look beautiful on the 
blue dusky horizon, though they are far but their image lies deep into his 
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heart. He has sailed to a distance that the city becomes invisible. His deep 
rooted melancholy comes to surface. 
I see thee no more: for the deep waves have parted 
The land of my birth from her desolate son; 
(Lines 17-18) 
Noureddin refers to Basra as his birth place and his parting from the 
city is symbolic of a son having parted from a mother. He expresses his 
anguish, as he leaves the city and sails towards Baghdad. 'He perceives his 
beloved city as a composite of natural and constructed elements'.^" 
Tennyson describes the anguish of Noureddin with help of poignant imagery. 
As Noureddin bids farewell to his harp, a musical instrument, which he had 
hung on the palm tree with fan shaped leaves which shakes heavily on 
strong wind. The sweet music of the harp will not be heard as he leaves the 
city of Basra. Soon the creeper plants will cover it up: 
For its sweet - breathing tones in forgetfulness languish. 
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And around it the ivy shall weave a green veil. 
(Lines 23-24) 
He also bids farewell to his glorious past days 
Farewell to the days which so smoothly have glided 
With the maiden whose look was like Cama's 
young glance, 
(Lines 25-27) 
Noureddin grows nostalgic as he asserts that his past days were 
prosperous and pleasant. He refers to the fair Persian, who had piercing and 
magical eyes similar to that of Cama, the god of love in Hindu mythology: 
... was the load - star which 
guided my course on this earth... 
(Lines 28-30) 
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Noureddin praises and glorifies the beauty of the fair Persian. Her 
beautiful eyes showed him the way of his earthly existence. 
The poem is pessimistic in tone, portraying Noureddin's mental state, 
depressed and deep rooted in despair on being parted from his motherland. 
He bears the intolerable punishment of being exiled. He longs for his birth 
place and his heart is drawn towards its beauty and landscape. The central 
human figure in the poem Ms unable to maintain his relationship with his 
environment, despite his desire of it. The poem's theme is his grief at this 
loss'.^ ^ It 'never spells out the reason for the speaker's exile, it certainly 
leaves the impression that his departure is not voluntary'.^^ The poem 
expresses Tennyson's interest in the Orient. Tennyson's wide-ranging 
scholarship is based on his comprehensive reading of the travelogue of Egypt 
written by Savary, which has a beautiful and vivid description of Egypt. 
Tennyson describes the river Nile, its groves, streams and waves. He 
also describes the vegetation such as 'palmetto' a palm tree with fan shaped 
leaves and climbing plants which are very common in Egypt and in Oriental 
countries. He describes Basra, a centre of Muslim culture and religion, 
Tennyson speaks of minarets and mosques as part and parcel of the city of 
Basra. 
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Tennyson' reliance on 'Sir William Jones'^ ^ works is evidenced by his 
use of diction such as 'Cama', Indian god of love. The theme and setting 
belong to the Orient in general and to Egypt in particular. 
The Fall of Jerusalem 
The poem was published 1827. Joyce Green suggests the influence of 
Henry Milman's Fall of Jerusalem on Tennyson's mind. Lord Byron's On the 
day of destruction of Jerusalem by Titus gave Tennyson the subject and 
theme of his poem. W.D. Paden points out that the historical details in the 
poem are drawn from Rollin's Ancient History. 
Tennyson through his wide-ranging scholarship traces the history of 
Jerusalem, the holiest city of Palestine; its peace and harmony was disturbed 
repeatedly by the invasions of Assyrians, Philistines, Arabs, Syrians, 
Egyptians, Babylonians, Persian, Romans and finally by Muslims. Thus the 
city was ruined and rebuilt many times. Tennyson laments the plight of its 
inhabitants. 
The city of Jerusalem was at first a small village known as 'Salem' or 
'Urasalim', inhabited by Canaanites, ancestors of Palestinians. Melchizedek, 
the great Canaanite king turned the village 'Salem' into the city of Jerusalem. 
In century B.C, Solomon^\ the able and just king, built a Jewish temple 
on the site of the earlier Canaanite shrine built by Melchizedek. After 
Solomon's death the capital of the kingdom Judah, Jerusalem, as proclaimed 
by King David, was periodically besieged and taken by Assyrians, Philistines, 
74 
Arabs, Syrians and Egyptians. In 587 BC, the kingdom went under 
Babylonian suzerainty. The city was destroyed and the temple built by King 
Solomon was burned and ruined by the Babylonians. In 538 BC, Cyrus, the 
Persian Emperor defeated the Babylonians and took control of the kingdom. 
Jews prospered in his regime. Later on, the rule of the kingdom was passed 
on to Alexander the Great. In 332 BC. Jews organized a vigorous revolt and 
recovered Jerusalem from the hands of the Greek. About a hundred years 
later, the Jewish rule was seized by Titus, son of the emperor Vespasian. 
Thus Romans ruled the kingdom of Judah, until the Prophet Mohammed 
started preaching Islam in early seventh century. 
Thus the kingdom and the city of Jerusalem were repeatedly invaded 
by foreigners and recovered by Jews. Tennyson's sympathy for the city 
prompts him to glorify it in the poem. Tennyson perceives the city as a 
sacred and holy place, where Jesus Christ preached the words of God to his 
followers. 
Tennyson had the prophecy in his mind that the city and its Temple, 
built by King Solomon, will one day become a holy place of worship for the 
entire world. The prophecy is recorded in several books of the Bible - Isaiah, 
Micah, Jeremiah, etc (Isaiah 56:7 and Isaiah 2:3). Thus his lament on the fall 
of Jerusalem is deep-rooted and his sympathy for the city is an outcome of 
his religions convictions. He is keen on uniting all religions, castes and 
creeds. Thus his sympathy for the city is not confined to any particular 
religion. His lament has a universal appeal, a plea for restoring peace and 
harmony in the city of Jerusalem. Tennyson begins his poem on a pessimistic 
note. 
Jerusalem! Jerusalem! 
Thou art low! thou mighty one, 
How is the brilliance of thy diadem, 
How is the luster of thy throne 
Rent from thee, and thy sun of fame 
Darkened by the shadowy pinion 
Of the Roman bird... 
(Lines 1-7) 
Tennyson calls the city as fallen and invaded. Glory and fame was part 
and parcel of it. It attained the brilliance and splendour of peace in the past; 
now all is perished. Neither crown, nor the shiny throne is there in its 
domain. Tennyson uses the imagery of the sun and the Roman bird to place 
on record the capture of the city. Referring to the Roman Invasion led by 
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Titus, son of the emperor Vespasian, Tennyson asserts that the sun of fame 
was darkened by the dim and shadowy wings of the Roman bird. The glory 
of the city faded, it was a place where 
Sate in days of yore 
Lowly Jesse's godlike son, 
(Lines 12-13) 
The city was once brightened by the presence of Jesus Christ, his 
moral and religious teachings flourished in its domain. The city had a holy 
temple built by King Solomon: 
In those rich and happy times 
When the ships from Tarshish bore 
Incense, and from Ophir's land. 
With silken sail and cedar oar. 
Wafting to Judea's strand 
All the wealth of foreign climes. 
(Lines 15-20) 
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Tennyson recalls the prosperous and glorious days of the city. He 
displays his thorough and comprehensive study of the Bible, as he mentions 
Tarshish' a city mentioned in the Old Testament. He explains that the ships 
from Tarshish sailed towards the Kingdom of Judah via 'Ophir', 'a country of 
uncertain location, possibly southern Arabia, or the eastern coast of Africa, 
from which gold and precious stone were brought for King Solomon'^^. The 
ship is loaded with fragrance; green conifer plants form the oar or the paddle 
of the ship. It sailed smoothly towards the sea-shore of Jerusalem. The city 
is thus marked by affluences and gorgeousness. Tennyson further laments 
the fall of the city: 
How is thy royal seat o'er thrown! 
Gone Is all thy majesty: 
Salem! Salem! city of kings. 
Thou sittest desolate and lone, 
(Lines 21-24) 
While bemoaning the conquest of the city, Tennyson personifies it and 
calls it by its old name 'Salem'. He calls the city, as the 'city of kings' which 
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had once attained splendour and glory. All positive qualities associated with it 
are violated by the invaders. The city was 
Where once the glory of the Most High 
Dwelt visibly enshrined between the wings 
Of Cherubims, within whose bright embrace 
The golden mercy - seat remained: 
Land of Jehovah! view that sacred place 
Abandoned and profaned! 
(Lines 25-30) 
The city was prosperous and its glory and splendour were enlightened 
and protected by the angels of Christianity. Tennyson's comprehensive study 
of the Bible is evidenced as he calls the city as 'land of Jehovah', God in 
Hebrew Bible or the Old Testament. 
Wail! fallen Salem! Wail: 
Mohammed's votaries pollute thy fane; 
79 
The dark division of thine holy veil 
Is rent in twain! 
(Lines 31-34) 
Tracing the course of history of the city, being robbed by the invaders, 
Tennyson refers to another historical fact-of Muslim invasion of the city in 
637. Tennyson asserts that the followers of Mohammed, Prophet of Islam, 
disturbed the peace and harmony of the city. Their invasion led to the 
destruction and chaos in the city. The holy stature of the city was lost. 
Tennyson curses the Muslim invaders. In this sense the spirit of the Crusades 
permeates the poem. The Crusades in the Middle Ages (1096-1271) 
represent the movement to fight back Muslim invasion of Christendom. 
These also triggered polemic writings against Muslims. The emergence of a 
hostile and prejudiced view of Muslims as being cruel and tyrant on religious 
grounds was inevitable. Tennyson speaks of the holy temple built by king 
'Solomon' in KD^ '^  century BC. The temple was built on a hill, a prominent 
place of the city. 
Thrice hath Sion's crowned rock 
Seen thy temple's marble state 
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Av»/fully, serenely great, 
Towering on his sainted brow, 
Rear its pinnacles of snow: 
Thrice, with desolating shock, 
Down to earth hath seen it driven 
From his heights, which reach to heaven? 
(Lines 35-42) 
Tennyson gives an account of 'Sion', 'a hill in Jerusalem on which the 
temple was built and It was a gathering place for true believers'. The glory of 
the hill is marked by the presence of the holy temple built of marble. The 
temple is wondrous; its towers are covered with snow. The temple was burnt 
and destroyed by the Babylonian in 587 BC. Again it was razed to ground 
and ruined by the Romans in 70 CE. 
Wail, fallen Salem! Wail: 
Though not one stone above another 
There was left to tell the tale 
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Of the greatness of thy story, 
Yet the long lapse of ages cannot smother 
The blaze of thine abounding glory; 
(Lines 43-48) 
Tennyson borrows Jesus Christ's words, from his famous sermon, cited 
in the Bible, in which Jesus spoke about the Temple that "There shall not be 
left here one stone upon another that shall not be thrown down" (Matthew 
XXIV2). In an attempt to glorify the city, Tennyson elaborates on the words 
of Jesus and relates that the abounding glory and the greatness of the city 
will not be extinguished in ages to come. The city will retain its splendour 
and beauty, and on the dark pages of history, it will appear to be the 
morning star of renaissance. Tennyson mentions also that the city was often 
recovered by its zealous patriots from the invaders. 
Oh! Who shall e'er forget thy bands, which 
braved? 
The terrors of the desert's barren reign. 
And that strong arm which broke the chain 
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Wherein ye foully lay enslaved, 
(Lines 56-59) 
Tennyson praises the army which courageously fought against the 
invaders, and restored the peace of the city. Thus the kingdom was 
governed by the Ecclesiastes. Tennyson describes the charge of the army of 
invaders; it was 
... redly flashing 
In the many - coloured glare 
Of the setting orb of day; 
And flaming chariots, fiercely dashing. 
Swept along the peopled air, 
In magnificent array: 
The temple doors, on brazen hinges crashing. 
Burst open with appalling sound, 
(Lines 69-76) 
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The mighty approach of the army, awfully and with a tawdry brilliance, 
plundered the city. At dusk the chariots forcibly plunged into attack. Set in an 
order they plundered the doors of the temple, crushing and opening it 
forcibly. The city was engulfed into the clutches of adversity, and 
Arms of adverse legions bound thee, 
Plague and pestilence stood round thee; 
(Lines 82-83) 
The ruined city turned into a place teeming with fatal epidemic 
diseases, and misery and agony for the inhabitants. Thus Tennyson laments 
once again 
"Woe to Salem! thou art lost!' 
(Line -88) 
The city was rent by the shrieks and wails of its inhabitants. From all 
directions the voices declared that the city was ruined and destroyed. Its 
inhabitants were slaughtered and the city lost its magnificence and glory. 
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Towards the end of the poem, however, he grows optimistic about the future 
of the city, as he asserts. 
Though now each glorious hope be blighted. 
Yet an hour shall come, when ye, 
Though scattered like the chaff, shall be 
Beneath one standard once again united; 
(Lines 95-98) 
Optimistically Tennyson says that notwithstanding the ruin at the 
hands of invaders, a time will come soon when it will regain its glory and 
prosperity. 
The poem displays Tennyson's thorough knowledge of historical facts, 
about Jerusalem. He mentions the religious figures such as 'Solomon', 
'Jehovah' 'Mohammed 'and 'Jesus Christ' in the poem. The poem is marked 
by Tennyson's use of the Oriental names of places, such as 'Tarshish', 
'Ophir', 'Sion' and 'Canaan'^ ^ 
The theme and subject of the poem is biblical. Yet Tennyson's lament 
over the fall of the city has universal relevance. Its destruction and siege irk 
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him and impel him to curse the invaders; especially Muslims .Tennyson's 
hostile attitude towards Muslim is premised on his commitment to 
Christianity. 
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Recollections of the Arabian Nights 
The poem was published in Juvenilia (1830). According to Tennyson, 
its background is provided by the stories of Arabian Nights translated by 
Antoine Galland in 1704-1717, especially the story o f Noureddin and the Fair 
Persian' and the 'History of Abul Hassen'. Tennyson had already exhausted 
these stories in his earlier poem, "Written by an Exile of Bassorah while 
sailing down the Euphrates". Tennyson's imagination was triggered by the 
reminiscences of these tales. 
In the poem he glorifies Haroun Alraschid^^ (763-809) Caliph of 
Baghdad, famous for patronizing art, literature and culture. Tennyson 
admired Coleridge for his style in 'Kubia Khan'. Little wonder then that the 
style of his poem is of Coleridge's 'Kubia Khan'. The poem reflects his interest 
in the exotic Orient. W.D.Paden in his book Tennyson in Egypt (1971) argues 
that many details in the poem are drawn from Claude-Etienne Savary's^® 
Letters on Egypt. 
The poem is a narrative and begins with the description of the city of 
Baghdad ruled by Haroun Alraschid. The description is vivid, bringing out the 
affluence of the Orient. The landscape and setting of the poem is richly 
Oriental. The narrator begins thus: 
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And many a sheeny summer-morn, 
Adown the Tigris I was borne, 
By Bagdat's shrines of fretted gold, 
High walled gardens green and old; 
True Mussulman was I and sworn, 
(Lines 5-9) 
The narrator was born in the city of Baghdad, where the river Tigris, 'a 
river in South West Asia, flowing South East of Turkey through Iraq, joining 
the Euphrates to form the Shatt-al Arab',^ ^ flows. Tennyson describes the 
plentitude of the city, full of shrines decorated with gold. It is a beautiful and 
exotic landscape with gardens. The narrator asserts that he is true Muslim, 
born in the glorious age of Haroun Alraschid, ruler of Baghdad. His rule was 
just and admirable. In order to glorify Haroun a refrain is used at the end of 
every stanza: 
...the golden Prime 
Of good Haroun Alraschid. 
(Lines 10-11) 
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The refrain at each stanza does not affect the continuity of the poem. 
The exotic landscape is marked by scented flowers, lemon trees and 
buildings covered with green plants, which cater for the sense of sight: 
The costly doors flung open wide, 
Gold glittering thro' lamplight dim. 
And broider'd sofas on each side: 
(Lines 17-19) 
The sophisticated city of Baghdad has doors enameled with gold. 
Embroidered sofas lie on each side, exhibiting the luxurious life of the city. 
The place is full of Oriental trees. The narrator sails on a boat and he 
describes a canal, being 'part and parcel' of the main river. The river flows 
through the thick area of grass, which is lighted by the moon. It was 
... damask - work, and deep inlay 
Of braided blooms unmown, which crept 
89 
Adown to where the water slept. 
(Lines 28-30) 
The ornamentation of the natural setting is explicitly artful; 
"damask"2°-work, "Inlay" and "braided" all entail human craft',^Vhich is the 
specialty of Orient .Tennyson vividly describes the flora and fauna of the city, 
the scented odour of the rose gratifies the narrator's sense of smell. The 
natural grown plants cover a wide area, the atmosphere is tempting and the 
narrator appears to be in a trance like condition. He thoroughly enjoys the 
setting: 
A goodly place, a goodly time. 
For it was in the golden prime 
Of good Haroun Alraschid. 
(Lines 31-33) 
He also notices high and tall pillared palm trees. The description of the 
course of canal, bound as a lake, from which many small streams flow, is 
vivid. The sudden gush of water fall creates a silvery music, appealing to the 
senses. The water flowing down 
...seem'd to shake 
The sparking flints beneath the prow. 
(Lines 51-52) 
The water falling down disturbs the hard stone lying beneath the boat. 
The narrator is enchanted by the course of water flowing down from the 
canal, forming a lake and then finally, into small stream. He sails through 
many twists and turns, and observes shells of various colours, lying on each 
side of the stream. He also notes 
...eastern flowers large, 
Some dropping low their crimson bells 
Half closed ...With odour in the golden prime 
(Lines 61-63, 65) 
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Tennyson refers to the deep-red coloured Eastern flowers, as if 
decorated with metal spreading odour. The narrator is enthralled by its deep 
rich colour, which appeals to his sense of sight. 
In lines 56-59, Tennyson describes Haroun Alraschid's garden. Churton 
Collins wrote in his Illustrations of Tennyson ^^  that the subject matter and 
imagery of the poem are drawn from the story of 'Nur-al-din Ali and the 
damsel Anis al Talis', Thirty-sixth Night, in which Haroun's garden of 
gladness is recounted. Collins refers to Burton's version of Arabian Nights. 
But W.D. Paden holds that Tennyson was indebted to Galland's version of 
Arabian Nights, in which the Garden of Gladness is not described. Thus 'the 
garden in the poem seems to combine suggestions from Galland's 
descriptions of the gardens of Schemselnihar, Badoura, and Cogia Hassan 
Alhabbal'^l 
W.D. Paden maintains in his book, Tennyson in Egypt while criticizing 
the poem: "I have used a copy of the English translation of Galland. The 
later translators (Lane, Payne and Burton) may be more faithful to the 
original and more anthropologically informative, but they are inferior to 
Galland as story tellers. It was Galland who made the Arabian Nights 
Occidental classic"^^ 
There is some description of landscape in the poem, bringing into 
relief Haroun's Garden of Gladness which features in Burton's version of 
92 
Arabian Nights. Tennyson iiad made a comprehensive study of translations 
of Arabian Nights by Burton and Galland which excited his imagination and 
his description of the beautiful landscape of the city of Baghdad. 
The narrator describes also the adjoining place where lemon trees are 
planted and where 
The living airs of middle night 
Died round the bulbul as he sung; 
(Lines 69-70) 
The reference to 'bulbul' (Persian name of the nightingale) as a singer, 
displays Tennyson's wide-ranging scholarship and deep study of Orient. The 
narrator reaches a garden where 
...the solemn palms were ranged 
Above, unwoo'd of summer wind: 
A sudden splendour from behind 
Flush'd all the leave with rich gold - green, 
(Lines 79-82) 
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The place is illuminated by the light coming from the pavillion of the 
Caliph, which turned all the green leaves into golden green. The blazen light 
emitting from the pavillion changes 
The level fake with diamond - plots 
Of dark and bright... 
(Lines 85-86) 
The pavillion appeals to the senses of narrator and he finds himself in 
a trance like condition, almost enchanted by the glorious light emanating 
from the pavillion. He observes the abundance of wealth everywhere. Even 
the dark blue sky loaded with stars is eclipsed by the glorious light 
originating from the pavillion of Caliphate. 
The narrator enters another garden as he tells: 
Thence thro' the garden I was drawn 
A realm of pleasance, many a mound, 
And many a shadow - chequer'd lawn 
Full of city's stilly sound. 
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And deep myrrh - thickets blowing round 
The stately cedar, tamarisks, 
Thick rosaries of scented thorn, 
Tall Orient shrubs, and obelisks 
Graven with emblems of the time, 
(Lines 100-108) 
The narrator's sense of sight is satisfied and he derives pleasure from 
observing the garden, full of shrubs, conifer plants, and sea-shore shrubs 
with pink and white flowers and roses with fragrant thrones. Tennyson's 
description may be compared with Savary's, of 'Island of Rapuda' in one of 
his letters: 
I entered a grove of tamarind, orange and sycamore trees, and 
enjoyed the fresh air beneath their thick foliage. A luminous ray here and 
there penetrated the deep shades, gliding a small part of the scene. Plants 
and flowers scented the air; multitudes of doves flew from tree to tree, 
undisturbed at my approach^^. 
In a similar vein Tennyson describes the pavillion of the caliph. 
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Black the garden - bowers and grots 
Slumber'd: the solemn palms were ranged 
Above, unwoo'd of summer wind: 
A sudden splendour from behind 
Flush'd all the leaves with rich gold - green, 
And, flowing rapidly between 
Their interspaces, counterchanged 
The level lake with diamond - plots 
Of dark and bright... 
(Lines 78-86) 
Thus Tennyson's description of the Oriental flora and fauna in the 
gardens and pavillion of the caliph is similar to Savary's account of the 
gardens of Rosetta, Hellai, Rouda and the woods of Damietta, belonging to 
Egypt. Savary's accounts of the pleasance of Rouda and Rosetta, served as a 
source to Tennyson for the setting of his poem. 
When the narrator reached the Pavillion of the caliph he saw 
96 
Right to the cavern cedarn doors, 
Flung inward over spangled floors, 
Broad - based flights of marble stairs 
Ran up with golden balustrade, 
(Lines 115-118) 
The pavillion is sophisticated and decorated with green plants. The 
carved doors and marble stairs are accompanied by the golden giant woody 
grass, leading to the palace of Haroun Alraschid. The narrator is enchanted 
by observing the incredible affluence, abundance of wealth used for building 
the palace, thus making it luxurious and sophisticated. He looks through the 
window the glorious light emitting out of the refined flames of candles, 
around which there are millions of tapers. He also observes: 
Upon the mooned domes aloof 
In inmost Bagdat, till there seem'd 
Hundreds of crescents on the roof 
(Lines 127-129) 
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In the notes dictated for the Eversley edition Tennyson remarked 
concerning the "mooned domes" that "the crescent is Ottoman, not Arabian, 
an anachronism pardonable in a boy's vision". The remark is of course true; 
there were no crescents on the domes of Haroun's Baghdad. Savary, though 
mentioned the domes of Turkish buildings in Egypt (I 102,104,107), but did 
not refer to a crescent. Tennyson had picked up the details elsewhere-for 
example, from the account of the mosques of Omar and St. Sophia in The 
hundred Wonders'^^ 
At the palace of Haroun the narrator saw a Persian girl: 
Serene with argent - lidded eyes 
Amorous, and lashes like to rays 
Of darkness, and a brow of pearl 
Tressed with redolent ebony, 
In many a dark delicious curl. 
Flowing beneath her rose - hued zone; 
(Lines 135-140) 
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The Persian maiden looks calm with beautiful eyes. Her looks and curly 
hair tempt the narrator. He describes at length the beauty of the Persian girl. 
Tennyson relied on the story of Noureddin and the Fair Persian of 
Arabian Nights, translated by Galland. Noureddin is on the exile to the city of 
Bassorah. He was charged with seducing the fair Persian; he forcibly took the 
maiden with him to Baghdad, which was the domain of the caliph Haroun 
Alraschid. In the poem 'Written by an Exile of Bassorah, while sailing down 
the Euphrates'. Tennyson portrays Noureddin's state of melancholy and 
sense of loss, for being exiled from Bassorah. 
The narrator describes the throne of Haroun thus: 
Pure silver, underpropt a rich 
Throne of the massive ore, from which 
Down - droop'd, in many a floating fold, 
Engarlanded and diaper'd 
With inwrought flowers, a cloth of gold 
(Lines 135-140) 
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The throne of Haroun was made of pure silver with a protective 
coating; it was decorated with flowers and gold, running on the edge of it. 
His laughter evinced his prosperity and kingly pride. Tennyson gives a vivid 
description of his throne, inlaid with flowers and gold: 
Sole star of all that place and time, 
(Line -152) 
The poem ends with the narrator's praise for Haroun, who is hailed as 
the star of the age. The poem displays Tennyson's wide-ranging scholarship 
and interest in the Orient, especially Baghdad. Tennyson's details of the 
landscape in the poem are drawn from Savary's letters, such as: high walled 
gardens, low and bloomed foliage, the vaults of pillared palm imprisoning 
sweets, broad canal, lemon grouse, diamond rivulets are mentioned by 
Savary in his letters. The other expressions used by Tennyson such as 
shallop, lakes, rivers brim, broidered sofas, sparkling flints, crimson flowers, 
dark blue sky with vivid stars, rose-trees and obelisks reinforce the affluence 
and gorgeousness of the Oriental setting of the poem. Tennyson seeks to 
depict the Muslim city of Baghdad, abounding in silver and gold, as well as a 
beautiful landscape. 
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The poem is replete with the vivid imagery of landscape of Haroun 
Alraschid's Baghdad. Tennyson dwells at length on Haroun Alraschid's glory, 
and the refrain at every stanza is intended to convey the same effect. 
Tennyson enjoys Haroun's city. He employs the Imagery of gold and silver, 
shrines of fretted gold (Line-7), Gold glittering through lamplight dim (Line -
18), diamond rillets (Line-48), leaves with rich gold green (Line-82), lake 
with diamond plots (Line-85), silver anchor (Line-93). With the help of such 
imagery he successfully reinforces the idea of the affluence and abundance 
of wealth, in Haroun's Baghdad. He describes the caliph's throne decorated 
with flowers and cloth of gold. In a similar vein he depicts other marvels of 
the city, describing its exotic landscape. Tennyson's main concern is to 
portray Haroun's domain abounding in silver and gold ornaments, rich 
embroidery and scented Orient plants. Tennyson was enchanted and drawn 
towards the exotic tales of Arabian Nights. Savary's 'Letters on Egypt' gave 
him an idea of the beautiful landscape of the Orient, Savary had visited 
Egypt stealthily, disguised as a Muslim. His vivid description appears to have 
cast a spell on Tennyson's mind. 
The setting of the poem is richly Oriental. Tennyson appropriately 
employs the diction giving a vivid description of the exotic Baghdad. The 
poem is indicative of Tennyson's unmistakable interest in the Orient. 
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Fatima 
The poem was published in 1833. Tennyson drew the title either from 
his reading of the translation of Arabian Nights or from Sir William Jones's 
translation of 'Moallakat'. The poem is based on a story cited by Claude-
Etienne Savary. Tennyson had read the letters of Savary, especially the one 
which has a vivid description of the delights of the garden 'Rosetta' in Egypt. 
Savary relates in his letter: 
Here in these gardens, the young Georgians, sold into 
slavery by barbarous parents, quit, with the veil which 
covers them, that decency they observe in public. Freed 
from all constraint, they cause lascivious dances to be 
performed in their presence, sing tender songs, and 
relate tales and romances which present an undisguised 
picture of their manners and pleasures. I will relate a love 
adventure, sir, which lately happened at Rosetta. Hassan, 
an old jealous Turk, had married a Georgian girl of 
sixteen, and appointed guards to watch her. But where is 
there guard so vigilant as love? This wealthy lord 
possessed fine land near Rosetta; he had a magnificent 
garden a quarter of league from the town, whither he 
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permitted the youthful Jemily, his wife, to go, and take 
the evening air. Slaves of both sexes always attended 
her. The men watched the walls and stood sentinel at the 
gates; the women waited on her within, where she 
languidly strayed among orange bowers. The murmuring 
streams, the fresh verdure, the tender plaints of the 
Tuttle doves which people these asylums, but increased 
her melancholy. She plucked fruit and eat without 
appetite; she gathered flowers and smelt them without 
pleasure. As she was gravely walking one evening by the 
river, veiled and surrounded by her slaves, to go to her 
garden, she perceived a European who lately had arrived 
at Rosetta. His dress being so different from the Turkish 
made him remarkable. The colours of youth were vivid on 
his cheeks, which were not yet tanned by the sun, and 
drew her attention. She passed slowly, and let her fan 
fall, that she might have pretence to stop a moment. Her 
eyes met his, and the look went to her heart... That 
evening she sent her slave Zetfa to invite the young 
Frank to a rendezvous in the garden. He promised, but 
did not go. She sent again, and again he promised; but 
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"the sight of an impaled wretch cooled his fortitude, and 
he went not..." Zetfa returned a third time. She 
reproached him bitterly, described how ardently her 
mistress loved him and hated old Hassan, praised her 
mistress's charms and lamented the fate of a person 
stolen from her parents and sold to a barbarian. The 
youth, reduced by her discourse, swore that on the 
morrow he would be under the arbour an hour after 
sunset. The beauteous Jemily, ever believing though ever 
deceived, had been to the bath. Her black locks, a 
contrast to the pure white of her complexion, sprinkled 
with rose, water, hung in tresses that reached to the 
ground, her robes were richly perfumed; an embroidered 
sash showed her slender waist and bound these her light 
robes which, having none of the stiffness of art, took the 
contour of her body. Her mantle and her veil were thrown 
aside; an Indian handkerchief adorned with pearls 
encircled her head. Though every grace of youth 
attended her, she still feared she was not beauteous 
enough. Impatiently she wasted, sometimes hastening 
her steps, sometimes as suddenly stopping, and at others 
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extending herself on the ground, rolled, among and 
crushed the tender flowers. The least noise made her 
shudder and glance towards the appointed arbour... Each 
breath, each rustling leaf, brought fear and hope 
alternately to her heart... but the young man did not 
come. Jemily was roused to fury, and vowed vengeance 
upon the Frank; nevertheless, in a few days hopes and 
desire extinguished her wrath. For nine months she 
wooed the young man through her slaves. Often he 
promised to come to her, and as often broke his word. 
Then one evening, when Jemily stayed overlong in the 
garden, "Shedding tears of bitterness... And thinking only 
of her lover, whose image incessantly pursued her, 
Hassan, tired of waiting, used her harshly. The charm 
was broken..." She sent Zetfa to the Frank with the 
message that if he did not come to her in the garden she 
would ask her husband for the infidel's head. The young 
man went to the garden at twilight.^^ 
Thus in Tennyson the image of Jemily reappears in Fatima. He 
chooses Fatima a name common in the Orient for the title of his poem. 
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Savary had already mentioned Tatima' as the daughter of Mohammad in his 
translation of Life of Mohamet (17841. 
In the poem Fatima is keen on meeting her lover. She is passionate 
and optimistic and hopes that her lover will come to her. The poem is purely 
narrative. It opens with the words spoken by Fatima, reflecting her mental 
state and her passion for her lover. She is waiting in a garden. Her perpetual 
waiting has irked her and she says in a pessimistic tone: 
0 love, love, love! 0 withering might! 
0 sun, that from thy noonday height... 
Throbbing thro' all thy heat and light,... 
Lo, parch'd and wither'd, deaf and blind. 
1 whirl like leaves in roaring wind. 
(Lines 1-2, 4, 5-6) 
It is remarkable that love is identified with the sun. Conventionally the 
identification and association of love with the sun is an Oriental concept and 
myth; which Tennyson employs dexterously in his poem. Fatima calls her 
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love, being decayed and dry. She has been looking for her lover, who does 
not arrive. The heat of the sun and the perpetual waiting frustrate her. 
She further tells that she waited for her lover last night at the eastern 
towers of the city, a rendezvous. She expresses her intolerable and 
unbearable longing: 
I thirsted for the brooks, the showers: 
I roll'd among the tender flowers: 
(Lines 10-11) 
Her reference to water signifies her thirst for her lover. She longs for 
the ecstasy and associated with rolling herself among the beautiful flowers. 
She perceives the south desert as being full of drought and infertility. The 
name of her lover seems to heighten her love and passions. She expresses 
her deep- rooted love: 
From my swift blood that went and came 
A thousand little shafts of flame 
Were shiver'd in my narrow frame. 
(Lines 16-18) 
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Tennyson through the imagery of fire and its flame underscores the 
deep passion in the heart of Fatima. As she asserts that the very name of 
her lover increases her excitement, and she feels in her blood such fire which 
is reflective of her deep emotion. She hopes her lover would kiss her as 
sunlight drinks or evaporates the dew drops. Tennyson points to thirst of 
physical union and overtones of pleasure seeking, which has overtaken 
Fatima. She imagines her lover approaching towards her, down from a hill, 
hastily, and his sudden movement makes 
Sweet gales, as from deep gardens, blow 
Before him, striking on my brow. 
(Lines 24-25) 
Her lover is welcomed by the blow of gales, 'a shrub growing in 
marshy places, and having an aromatic odour'^ ®. Fatima anticipates a 
meeting with her lover, which makes her passionate and excited. Her spirit is 
filled with joy and pleasure. Tennyson using the imagery of the moon 
explains the excited mental state of Fatima on the approach of her lover, she 
appears to faint as the morning moon dazzles. The blow of wind creates the 
music of a silver wire and fire is poured upon the hills, near in space and 
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time the sky touches the blaze hills. Tennyson points to the merging of sky 
with the blazon hills. The underlying idea is of union; likewise Fatima is 
enthusiastic and anticipates her lover. She is keen on meeting her lover, as 
she asserts: 
My heart, pierced thro' with fierce 
delight, bursts into blossom in his sight. 
(Lines 34-35) 
Tennyson puts across his idea of the merger of soul. The souls of lover 
are united and the only desire is the bodily union. Fatima further says that 
her soul silently waits In the hot sunny sky. Her soul appears to be blind in 
front of his shining eyes. She declares: 
I will possess him or will die. 
...Die, dying clasp'd in his embrace 
(Lines 39, 42) 
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She is desperate to win him or else she will die. There is total 
identification with the lover. She will die while looking for her lover. She 
hopes to die in his embrace. Fatima is torn between the twin desires of life 
and death. The poem ends on this note. Her love is deep- rooted and her 
desires are unquenched. Thus the passion in the poem rises to intensity. 
Tennyson toys with the idea of the union of souls. Fatima, in her imagination 
travels to the realms of ecstasy; she is keen to meet her lover, who never 
comes. Tennyson employs the idea of death and decay in the poem by using 
expressions such as 'parch'd' and 'wither'd'. On the other he inculcates the 
idea of life and regeneration, through the description of 'brooks' and 
'showers'. He also employs the imagery of fire and the sun in order to 
suggest the smouldering passions in the heart of Fatima. The setting of the 
poem is richly Oriental. For the Oriental colouring of the poem Tennyson 
chose and later added the title 'Fatima' to the poem in 1842.The poem was 
initially published untitled, it contained only an epigraph from Sappho's^® 
'Fragment'. 
The poem exhibits Tennyson early interest in the Orient and also his 
wide-ranging scholarship, and his thorough study of Savary's letters on 
Egypt. 
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A k b a r ' s Dream 
The poem was written in 1891 and published in 1892. The poem is in 
the form of a dramatic monologue by the Mughal emperor Akbar addressed 
to his counsellor and friend, Abul FazL 
The Mughal dynasty, a line of Muslim emperors, reigned over India 
from 1526 to 1858. Babur, the first Mughal emperor was a descendant of the 
Turkish conqueror Timur on his father's side and of the Mongol conqueror 
Genghis Khan on his mother's side. He invaded India and founded the 
Mughal empire on the ruins of the Delhi sultanate. Babur was succeeded by 
Humayum and Akbar. The great Mughal emperor Jalaluddin Mohammad 
Akbar Ghazi was born on 14 October, 1542, and died in 1605. At the age of 
13 he succeeded his father, Humayum; at 18 he 'assumed the sole charge of 
government. He subdued and ruled over fifteen large provinces; his empire 
included the whole of India and up to north of the Vindhya mountains. In the 
south of India he was not so successful. His tolerance of religions and 
abhorrence of religious persecution'^ ® made him stand out above other 
Muslim rulers of India. During his reign he encouraged intermarriages 
between Muslim and Hindu Rajput aristocracy. Interested in comparative 
religion, he got built Ibadat Khana in Fatehpur Sikri for theologians and 
priests of different religions. He was a work-alcoholic. His era witnessed 
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exceptional harmony between Hindus and Muslims. He allowed new temples 
to be built and took part in Hindu festivals. He only drank the water of the 
sacred Hindu river, the Ganges. As a reformist he abolished 'Jizya' or 
capitation tax on those who did not follow the Islamic faith. He discouraged 
excessive prayers, fasts and pilgrimages. He encouraged widow remarriage, 
sought to abolish child marriage and outlawed the practice of 'sati'^^ He 
persuaded Delhi merchants to set up special market days for women, lifted 
the ban on the building of temples and did not insist on Islam as state 
religion. He was receptive to all creeds and doctrines. Although he was 
illiterate, he made the courts of Delhi, Agra and Fatehpur Sikri centers of 
arts, letters and learning. 
Akbar was dissatisfied with religious tradition and authority. Apparently 
disillusioned with Orthodox Islam and hoping to bring about religious unity 
within his empire, he promulgated an eclectic creed derived from Islam, 
Hinduism, Zoroastrianism and Christianity known as 'Din-e Ilahi'. It was 
organized as a brotherhood of intellectuals, a mixture of mysticism, 
philosophy and nature worship. Its main principle was "Sulah-e Kul" or 
universal tolerance and peace. 
Abul FazI (1551-1602) was born in Agra, a historian and theologian at 
Akbar's court. 'His influence on his age was immense. It may be that he and 
his brother F-aizi led Akbar's mind away from Islam and the Prophet. This 
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charge is brought against him by every Muslim writer; but Abul FazI also led 
his sovereign to a true appreciation of duties^ .^ Through his criticism of the 
orthodox Muslim religious leaders, he influenced the development of Akbar's 
new religion of tolerance. His major literary achievement Ain-I Akbari is a 
history of Akbar and his ancestors concluding with an account of Hindu 
culture and sciences. 
'Benjamin Jowett had suggested an Indian subject to Tennyson 
because of the poet's appreciation of East^ ^ 'Jowett had encouraged 
Tennyson to write a visionary religious poem'^\ with Oriental background, 
embodying the idea that "All religions are one" or "The religion of all good 
men"^^ 
The major sources on which Tennyson relied, as identified by Jowett, 
include Abul Fazl's Ain - I Akbari (Translated by Blochmann 1872-77), W. 
Hunter's Asiatic Quarterly (July 1890), H. Elliot's History of India (1867-77 
Vol.Vi); M. Elphinstone's History of India (1874) and A. Lyall's Asiatic Studies. 
Tennyson's own spirit of tolerance is manifest in the poem'^ ®. The poem 
expresses his fear that people might lose hold of the form in religion. He 
realized that it was necessary for the common people to have a religious 
ideal expressed in the form of creed, because a finer philosophical argument 
would not help them. According to Tennyson, the theological view of Akbar, 
needs to be 'interchanged with that of Philosophy and the moral code and 
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the highest good of Akbar is closer the Christian ideaP^.Tennyson recognizes 
the affinity between Akbar's moral code and Christian moral teachings. The 
reason for giving an Oriental colouring and dealing with a subject belonging 
to the Orient, helped reveal the liberal outlook of Tennyson. He considered 
the deeds of Akbar as a model for all those religions which share the belief in 
universal tolerance. In the poem Akbar elaborates on his policy of toleration 
for all religions and approves Christianity a faith preaching his own ideals, 
though under another name. 
The poem begins with an epilogue containing an inscription by Abul 
FazI for a temple in Kashmir: 
0 God in every temple I see people that 
See thee, and in every language 
1 hear spoken, people praise thee. 
Polytheism and Islam feel after thee. 
Each religion says, Thou art one, without 
equal If it be a mosque people murmur 
The holy prayer, and if it be a Christian 
Church, people ring the bell from love 
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to thee. Sometimes I frequent the Christian 
Cloiser, and sometimes the mosque 
But it is thou whom I search from Temple to Temple. 
Thy elect have no dealings with either 
heresy or orthodoxy; for neither of them 
Stands behind the screen of thy truth. 
Heresy to the heretic, and religion to the 
Orthodox, But the dust of the rose-petal 
Belongs to the heart of the perfume seller. 
(Epilogue) 
The above inscription sums up the idea of'Divine Faith', professed and 
practiced by Akbar. Abu! FazI relates that the Divine Faith 'brought about 
excellent results. The court became a meeting place of the sages and 
learned of all creeds; the good doctrines of all religious systems were 
recognized, and their defects were not allowed to obscure their good 
features. Thus perfect toleration or peace was established'^ ®. 
Tennyson was attracted towards the concept of'Divine faith' of Akbar, 
as he believed that Akbar's philosophy was one with Christianity. At the same 
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time he held the view that the 'Western religion could learn much spirituality 
from the East'^ ^ 
After the prologue the poem proceeds with the conversation between 
Abul FazI and emperor Akbar at Fatehpur Sikri. Abul FazI addresses Akbar as 
the light of the nations, and enquires about the latter's depression: 
What has darkened thee tonight? 
(Line-2) 
To which emperor replies that, an idle shadow of a dream has made 
him melancholic. Recalling the early years of his reign, he recounts his 
melancholy: 
I raised my heart to heaven 
I prayed against the dream. 
(Lines 6-7) 
He vows that his rule of his kingdom will be just: 
116 
Through all the vast dominion which a 
Sword. That only conquers men to conquer 
peace has won me. Allah be my guide. 
(Lines 14-16) 
Akbar cherishes the company of his friend Abul FazI, and calls him as a 
faithful counsellor and invites him to sit beside him. They both decide to 
carry out the process of uniting all religions, castes and creeds, through all 
the ruling provinces. The emperor quotes from a hymn to the Deity by 
Taizi'^", chief poet and physician to him and the brother of Abul FazI. Akbar 
reproduces the following extract from Faizi: 
Thy glory baffles wisdom. All the tracks of 
Science making towards thy perfectness are blinding desert 
sand 
We scarce can spell the Alif of thine 
Alphabet of love. 
(Lines 27-30) 
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Akbar opines that men are reduced to waste and pine, as the glory of 
God puts wisdom in doubt. Men are not able to comprehend the definition of 
love as given by God. Tennyson uses the Arabic word 'Alif the very first 
alphabet of Arabic language. He expresses his view of perfect liberality and 
harmony by making Akbar reject the orthodox bigotry of a religion which 
claims. 
I am on the Perfect way 
all else is to perdition 
(Lines 33-34) 
Further he elaborates on the differences erected by human beings 
among them, though they all are created by God. Akbar rejects the view that 
human beings are unequal: 
Shall the rose cry to the lotus 
No flower thou? the palm call 
to the cypress I alone am fair? 
The mango spurns the melon at his foot? 
(Lines 34-37) 
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The living pulse of God beats in every living creature: 
If every single star 
Should shriek its claim 
I am only am in heaven 
(Lines 40-41) 
Akbar maintains that there is devotion in every mode of human 
worship. He criticizes Ulemas (trained Muslim divines). 
But our Ulamas, who sitting on green 
Sofa contemplate the torment of the damned, 
(Lines 45-47) 
Without realizing that 
these are like wild brutes new caged 
the narrower the cage, the more their fury. 
(Lines 47-48) 
Ulemas condemned Akbar for his liberal outlook towards other 
religions. Akbar is ashamed of forced conversions, as he says: 
To drive a people from their 
ancient fold of faith... 
and the morning of my reign was 
reddened by that cloud of shame. 
(Lines 58-61) 
He hates the differences of caste and creeds and allows every one to 
worship as he wills, adding: 
I reap no revenue from the field of unbelief 
(Lines 63-64) 
This refers to the abolition of a tax (Jizya) charged by his predecessors 
on the pilgrimage of Hindus. 
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Tennyson relates an anecdote that one night the Ibadat khana, part of 
Akbar's palace reserved for religious rites 'was brightened by the presence of 
Padre Rodolpho'^^ a witty and competent Christian physician. He was 
attacked by some bigots who criticized the contradictions marring the 
Gospel, to which Rodolopho replied, through the words of Jesus Christ. 
Love one another little ones and bless 
Whom? Even your persecutors. 
(Lines 73-74) 
Akbar compares and contrasts Christianity with Islam and regards the 
former to be superior: 
there me thought the cloud was 
rifted by a purer gleam 
than glances from the sun of our Islam 
(Lines 74-76) 
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Tennyson asserts the relationship between the truth and love in terms 
of its relevance to God, as Akbar asks. 
was not Alia called in old Iran 
the sun of love? and love the net of truth? 
(Lines 83-85) 
Tennyson cites a great Sufi poet Abu Said (968-1051): 'Love is the net 
of truth, and love is the noose of God'^l He also quotes an anecdote about 
Abu Said and his devotion towards God. People, however, looked upon Abu 
Said as an unbeliever. 
the hoary sheik on whom the women 
Shrieking "Atheist" flung filth from the 
roof, the mystic melodist. 
Who all but lost himself in Alia? 
(Lines 74-76) 
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Akbar notes some similarity between his condition and that of Abu said 
who was branded as an atheist. Akbar further observers the miracle of God, 
on seeing that the creatures vary in forms, rituals and tribes. Thus variety is 
obligatory in a way, so as to mould them in one with proper care and 
gentleness. Akbar tells about his foster-brother Aziz, who refused to appear 
at the court when summoned by the former, he wrote a letter and asked 
some questions of Akbar: 
hast thou brought us down a new Koran? 
from heaven? art thou the prophet? 
Canst thou work miracles? 
(Lines 109-111) 
To which the Emperor replies 
Miracles! No, not I, nor he, nor any 
I can but lift the torch of reason 
in the dusky cave of life. 
(Lines 112-114) 
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Akbar proposed to unite every caste, creed and religion under the 
single banner of reason, love and truth. He maintains that the entire world is 
ever changing and never changing and in praise of whom 
The Christian bell, the cry from off the 
Mosque, and vaguer voices of polytheism 
make but one music, harmonizing 'pray' 
(Lines 141-144) 
Akbar asserts his plan of making all religions to follow one code as he 
vows: 
To hunt the tiger of oppression 
out from office; and to spread 
the Divine faith. Like calming oil 
on all their stormy creeds 
and fill the hollows between wave and wave 
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to nurse my children on the milk of truth 
(Lines 150-153) 
He is determined that he will get rid of bigots and fanatics by 
spreading the Divine faith which is based on love and truth. Criticizing 
severely the Ecclesiastes, he resolves to fight back their communal menace: 
And beat back the menacing poison of intolerant 
Priest, those cobras ever settling up their hoods. 
(Lines 156 -157) 
Further Akbar expresses his deep love and affection for his son, 
Saleem, also known as Jahangir, to Abul FazI: 
Thou knowest how deep a well of love 
My heart is for my son, Saleem, mine heir. 
(Lines 161-162) 
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In a dream Akbar sees a temple, neither an ancient mosque nor a 
church but a simple one and always with open door, a place to cherish love 
and justice, and while he and Abul FazI rejoice in that place, Saleem, his son 
appears and orders his guard to kill Abul FazI. Everything was disrupted but 
soon the chaotic situation was controlled, restoring peace, love, truth and 
justice. 
It was believed that Abul FazI was killed at the behest of Saleem, 
Akbar's son as the latter complained that Abul FazI had poisoned his father's 
mind against Islam and made him so deviant that he had lost his love for 
him. Akbar in his dream also saw the future of Mughal empire, in which his 
son Saleem and other emperors who follow, will ruin and destroy all the 
religious tolerance promoted by Akbar in his regime. But he also observes: 
From out the sunset poured an alien race. 
Who fitted stone to stone again, and Truth, peace, love and 
Justice came and dwelt therein, 
(Lines- 182-184) 
Tennyson makes the prophecy that the alien race', which is British, 
who in time will conquer Mughal empire and then peace, love and justice will 
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be restored. Thus the shattered Orient will be redeemed by the West. British 
will continue Akbar's effort to dispel 'suttee', 'child marriage' and forbiddance 
of remarriage of Indian widows. 
Tennyson points to the orthodox conventions of Hindu religion by 
discussing some Oriental traditions, as Akbar rejects and forbids all these 
practices, such as 'Suttee' a tradition by which the widow burnt herself alive. 
During his tenure 'Akbar decreed that every widow who burnt on her 
husband's funeral pyre should be let go free and unharmed'"^ .^ Tennyson also 
talks about 'baby-wife' which refers to the child marriage of Indian girls. He 
forbade marriage before the age of puberty. Akbar also rejected the concept 
of dispensing the remarriage of widow. 
Towards the end of -the poem Akbar prays to God and vows to root 
out all social evils from his domain: 
All praise to Alia by whatever hands 
my mission be accomplished! 
(Lines 188-189) 
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He breaks his conversation and tells Abul FazI that the dawn is about 
to break, the palace Is awake and music is on. Thus the poem ends with a 
hymn in praise of Akbar, 
Tennyson chooses Akbar as the protagonist of his poem, Abul FazI, a 
friend of Akbar is presented as his confidant and advisor. The other 
characters on whom Tennyson lays less emphasis are the Christian priest 
'Goan Padre', Sufi poet Abu Said and Saleem the son of Akbar. Syed Muzaffer 
Husain in his book Traces of Sufism in Tennyson's poetry (1972) 'has noted 
the poem's sympathetic treatment of Sufism'^ ^. For him Tennyson's 
treatment of Sufism is a "Christianization of Sufi philosophy"^^ 
Tennyson employs markedly Oriental diction in his poem, some of 
such words are- Alia, Ulamas, Koran, Shiek, Shiah, Sunni, Kalifa, and Suttee. 
It exhibits his knowledge of Oriental diction and tradition. He appears to be 
proficient in his study of the Orient. 
The setting of poem is also genuinely Oriental. The conversation 
between the Emperor and Abul FazI often took place at Ibadat Khana. It was 
the practice in Akbar's day that the, emperor's dreams were studied and 
explained by his courtiers. Notwithstanding being a Westerner and Christian 
Tennyson manages to gather much information about Islam and Hinduism. It 
is indicative of his wide-ranging scholarship and positive thinking towards 
emperor Akbar, Orient and Islam. Tennyson makes the point that liberality 
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and perfect harmony in every religion make the believers more devoted to 
humanity. 
Tennyson being a Christian felt drawn towards Akbar's 'Divine faith' as 
he believes that Akbar's moral code confirmed the Christian ideal. It 
therefore appears that he employed the Oriental setting of the poem as a 
pretext for vindicating the supremacy of Christianity as a faith. The poem 
assumes greater significance in that it was composed and published during 
the heyday of British colonialism and imperialism in India. 
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Notes and References 
1. Nadir Shah was the son of a poor shepherd in Khurasan, a province in 
Iran. Nadir had joined a robber band when he was still a boy. He grew 
up to be Its leader in 1717, when the Afghans occupied Khurasan and 
later the capital of Iran. Nadir's patriotic zeal was roused and he rallied 
a strong band of horsemen who helped him regain Khurasan. By 1725, 
he had become a national hero, who drove the Afghans out of Iran. 
Later on. Nadir assumed the title of emperor of Iran. 
2. A heavy sword with a curved blade. 
3. The Ganges is a major river of India and Bangladesh; its length is 
2,510 Kms. It is the most sacred river for Hindus. Its chief tributary is 
the Tamuna' also known as 'Jamuna', which joins the Ganges near the 
city of Allahabad (India), where there is a sacred bathing place for 
Hindus. 
4. Pagoda, a religious building in India and East Asia, usually has a tall 
tower with several storeys, each of which has its own overhanging 
roof. 
5. The supreme caste among Hindus 
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6. The Poems of Tennyson, ed. Christopher Ricks, London, Longmans, 
1969, p. 95. 
7. Ibid., p .96. 
8. Claude - Etienne Savary was a noted French writer and translator. At 
the age of 26 he had sailed to Egypt in a disguise of a Muslim and 
travelled among fanatics, pirates and visited the bazaars and harems 
of Egypt. He also visited Alexandria and Greece. He sailed over the 
banks of the Nile, though ruined, but thought himself in an Eden. He 
wrote seventy-four letters on his visit to Egypt. These travelogues are 
vivid and differ widely in character. Letters 27 to 39 describe Upper 
Egypt, where Savary may not have been at all; letters 40 to 74 are 
essays on phases of Egyptian history, religion and customs. His letters 
were later translated into English. Tennyson read his letters and relied 
on it as a main source of his poem Tatima' and of 'Recollections of the 
Arabian Nights'. 
9. Haddad. A. Emily, Oriental Poetics, Aldershot, Ashgate, 2002, p. l51. 
10. Ibid. 
11. Ibid p.152 
12. Ibid ., p.151 
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13. Sir William Jones (1746-1794), wrote nine Hymns to Hindu deities. He 
also translated Persian history into French. In 1772 he brought out an 
anthology of Arabic and Persian poems rendered into English. 
14. Solomon (974-937) B.C. in the Old Testament or Hebrew Bible, King of 
Israel, son of David by Bathsheba. He was famed for his wisdom. He 
built the temple in Jerusalem by resorting to heavy taxation and forced 
labour. 
15. The Random House Dictionary of the English Language, Tulisha 
Enterprises, Bombay, 1966, p. 1661. 
16. Canaan is the other name of the kingdom of Judea, initially ruled by 
the Canaanites, ancestors of the Palestinians. 
17. The caliph, Haroun Alraschid, who features in many stories of Arabian 
Nights, was a distinguished Oriental ruler. He lived from 766 to 809, 
reigning from 786 to 809 and was the fifth caliph of the Abbasid 
dynasty of Baghdad, controlling the entire Muslim empire. Baghdad 
flourished under his reign, and his love of art and music was intense. 
He was fond of extravagance and affluence. Many great buildings 
were erected in honour of Haroun Alraschid. 
18. Claude - Etienne Savary was a French writer. He wrote letters after his 
visit to Egypt. He visited dancing girls, bazaars and harems in the 
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disguise of a Muslim. He published a translation of the Koran (1783), 
and a volume containing selections from the Koran and the life of 
Prophet Mohammad (1784). 
19. The Random House Dictionary of the English Language, op. cit., 
p .1484. 
20. The term "damask" derives from the name of the Damascus; a Syrian 
city famous for art and craft. 
21. Oriental Poetics , op.cit.,p.l84. 
22. Collins Churton, Illustrations of Tennyson, 1891, pp.28-29. 
23. W.D. Paden, Tennyson in Egypt, A Study of the Imagery of his Earlier 
Work, 1971, New York, Octagon Books, p .130. 
24. Ibid., p .132. 
25. Ibid., p .131. 
26. Ibid., p .36. 
27. Tennyson in Egypt, A study of the Imagery in his Earlier Work, op.cit., 
pp.37-39. 
28. The F^andom House Dictionary of the English Language ,op.clt., p. 1437 
29. Sappho, (612-580) BC a Greek lyric poet. 
30. The Poems of Tennyson ,op.cit., p. 1441. 
I n n I J J 
31. A Sanskrit word, meaning a 'faithful wife' and Hindu custom of a 
widow's suicide on her husband funeral pyre. 
32. The Poems of Tennyson, op.cit., pp.1442-1443. 
33. Ibid., p.1441. 
34. George 0. Marshall Jr, A Tennyson Handbook, New York, 1963, p.245. 
35. The Poems of Tennyson, op.cit., p. 1441. 
36. Ibid. 
37. Ibid. 
38. Ibid., p.1447. 
39. A Tennyson Handbook ,op.cit., p.246. 
40. Faizi, brother of Abu! FazI, began his life as a poet at twenty, and his 
fame reached Akbar. He commanded Faizi to come to the camp at 
Chittor. Akbar was delighted with his sound knowledge and scholarship 
and appointed him a teacher of his sons. Faizi was elevated later as a 
chief poet at Akbar's court. 
41. The Poems of Tennyson, op.cit, p. 1445. 
42. Ibid., p.1445. 
43. Ibid., p.1148. 
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44. Hussain Muzaffer Syed, Traces of Sufism in Tennyson's Poetry, 1972, 
pp.12-13. 
45. Mc Bratney, John, Rebuilding Akbar's Fane: Tennyson's Reclamations 
of the East, West Virginia University Press, 1993, p.414. 
Chapter IV 
Robert Browning's Orientalism 
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Muleykeh 
The poem appeared in the second series of Dramatic Idlves (1880). 
The story which Browning uses in the poem is an old Arabian tale'\ It is not 
on record where the poet had read or heard this story. A version of it, but 
with different names, though same in theme and moral lesson had appeared 
in Rollo Springfield's book, The Horse and his Rider; or Sketches and 
Anecdotes of the Noble Quadruped (1847), in which the story is about 
A Bedouin, named Jabal, who possessed a mare of great 
celebrity. Hassad Pacha, the governor of Damascus, 
wanted "to buy the animal, and repeatedly made the 
owner the most liberal offers, which Jabal steadily 
refused. Pacha then had recourse to threats, but with no 
better success. At length one Jafar, a Bedouin of another 
tribe, presented himself to the Pacha, and asked what he 
would give the man who would make him master of 
Jabal's mare. "I will fill his horse's nose-bag with gold," 
replied Hassad, whose pride and covetousness had been 
irritated to the highest degree by the obstinacy of the 
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mare's owner. The result of this interview having gone 
aboard, Jabal became more watchful than ever; and 
always secured his mare at night with an iron chain, one 
end of which was fastened round her hind fetlock, whilst 
the other, after passing through the tent cloth, was 
attached to a picket driven into the ground under the felt 
that served himself and his wife for a bed. But one 
midnight Jafar crept into the tent, and insinuating his 
body between Jabal and his wife, he pressed gently now 
against the one, now against the other, so that the 
sleepers made room for him right and left, neither of 
them doubting that the pressure came from the other. 
This being done, Jafar slit the felt with a sharp knife, 
drew out of the picket, loosed the mare, and sprang on 
her back. Just before starting off with his prize, he caught 
up Jabal's lance, and poking him with the butt end, cried 
out, "I am Jafar! I have stolen your noble mare, and I 
give you notice in time". This warning, be it observed, 
was in accordance with the usual practice of the Desert 
on such occasions; to rob a hostile tribe is considered an 
honorable exploit ,and the man who accomplishes, it is 
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desirous of all the glory that may flow the deed. Poor 
Jabal, when he heard the words, rushed out of the tent 
and gave the alarm; then mounting his brother's mare, 
and accompanied by some of his tribe, he pursued the 
robber for four hours. The brother's mare was of the 
same stock as Jabal's, but was not equal to her; 
nevertheless, she outstripped those of all the other 
pursuers, and was even on the point of overtaking the 
robber, when Jabal shouted to him, "Pinch her right ear, 
and give her a touch of the heel". Jafar did so, and away 
went the mare like lightening, speedily rendering all other 
pursuit hopeless, the 'pinch in the ear' and the 'touch 
with the heel' were the secret signs by which Jabal had 
been used to urge the mare to her utmost speed. Every 
Bedouin trains the animals he rides to obey some sign of 
this kind, to which he has recourse only on urgent 
occasions, and which he makes a close secret, not to be 
divulged even to his son. Jabal's comrades were amazed 
and indignant at this strange conduct; "O thou father of a 
Jackass!" they cried, "thou hast helped the thief to rob 
thee of thy jewel! "But he silenced their upbraiding, by 
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saying, "I would rather lose her than sully her reputation. 
Would you have me suffer it to be said among the tribes, 
that another mare had proved fleeter than mine? I have 
at least this comfort left me, that I can say she never met 
with her match'.^ 
The poem 'Muleykeh' begins with the description of the narrator about 
the mare, Muleykeh, which was its owner, Hoseyn's pride. Browning 
describes it as 
On his breast a moon like prize, some orb 
Which of night makes morn. 
(Lines 11-12) 
Further Hoseyn exclaims: 
And you are my prize, my Pearl: I laugh 
at men's land and gold! 
(Lines 23-24) 
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Duhl, the son of 'Sheyban', has been described by the narrator as 
being envious of Hoseyn, for his possession of the great mare l^uleykeh. 
On Duhl the son of Sheyban who withers away in heart 
For envy of Hoseyn lucl<. Such sickness admits no cure. 
Later the narrator describes that Duhl approached Hoseyn in order to 
buy the mare; he offered Hoseyn a large sum of money in return for the 
mare. 
You are poor, I know the cause: my 
Plenty shall mend the wrong. 
(Lines 53-54) 
To this Hoseyn replied in a boastful manner: 
But I love Muleykeh's face: her forefront whitens indeed... 
Her fetlock is foam-splashed too. Myself am the richer still 
(Lines 67-68, 71-72) 
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Hoseyn rebuked Duhl and refused to give the mare. After a year, Duhl 
again appeared: 
l^ y son is pined to death for her beauty: 
my wife prompts 'Fool, 
Beg for his sake the Pearl! Be God the 
rewarder, since. 
God pays debts seven for one: who squanders 
on Him shows thrift. 
Hoseyn, nonetheless, replied: 
The oil of your lamp is your son: I shine 
while Muleykeh lives. 
Would I beg your son to cheer my dark if 
Muleykeh died? 
(Lines 79-84) 
(Lines 91-94) 
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Duhl v^ as irritated with the words of Hoseyn, and decided to get 
l^uleykeh, either by hook or crook. 
I swear by the Holy House, my head will I 
never wash 
Till I filch his pear away... 
(Lines 121-123) 
Bent on plunder Duhl entered the tent of Hoseyn, stealthily and, 
succeeded in stealing the mare. Poor Hoseyn, when got alarmed, rushed 
after Duhl the robber, on his brother's mare 'Buheyseh', though not equal to 
his mare Muleykeh. In the mean time Duhl on Muleykeh crossed the place 
Ed-Darraj and reached El-Saban, at one moment Hoseyn, and Duhl riding on 
their mare came neck to neck. Browning describes it thus: 
She is near now, nose by tail-they are neck 
by croup-joy! Fear! 
(Lines 187-8) 
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At this moment Hoseyn shouted: 
Touch the right ear and press with your foot 
my Pearl's left flank! 
(Lines 191-192) 
These words were the secret signs by which Hoseyn used to urge the 
mare to her utmost speed. Duhl was wise enough to follow the hint and 
vanished with the mare. Hoseyn became dejected as he saw losing his mare; 
Browning describes the condition of Hoseyn: 
And Hoseyn looked one long last look... 
Then he turned Buheyseh's neck slow homeward, 
weeping sore. 
(Lines 199, 201-202) 
The tribesmen of Ben-Asad belonging to the vale of Er-Rass, rebuked 
Hoseyn for his foolish act: 
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...Poor Hoseyn is crazed past hope! 
How else had he wrought himself his ruin, in 
fortune's spite? 
(Lines 217-220) 
Thus Browning gives a moral lesson to his reader, by telling that how 
an arrogant and naive man like Hoseyn lost his precious mare Muleykeh. 
There is no external evidence to indicate that Browning knew 
Springfield's version of the story, The Arabian names and details are said to 
be chiefly fictious and a number of them seem to be of Browning's coining. 
The name 'Muleykeh' Browning took to be Arabian for 'pearl'; it is actually 
the diminutive for 'queen'. The name 'Hoseyn' signifies one who is constantly 
occupied with a horse^. No doubt, these names and details give an Oriental 
touch to the poem, but in a bid to focus on the moral of poem. Browning 
minimizes the Oriental colouring. If we compare Browning's poem with of 
Springfield's version, we will observe that Browning felt that some names 
and description were insignificant. Therefore he omitted these. In 
Springfield's story, the owner of mare is Jabal, a Bedouin, and the man who 
wishes to buy his mare is Hassad Pacha, governor of Damascus. Browning 
improvised certain details and omitted others. Morality is dominant in 
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Browning's poem though the overall content and theme is similar to 
Springfield's version. 
Thus the poem has an Oriental touch, but the moral tone is more 
prominent than its Oriental colouring. The poem is nonetheless an excellent 
piece of narrative form. 
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Chapter V 
Matthew Arnold's Orientalism 
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The Sick King in Bokhara 
The poem was published in 1849, soon after 'Sohrab and Rustum' 
probably because of its identical Oriental theme. Arnold reflects his 
indebtness to Robert Burne's Travel into Bokhara for his Oriental colouring of 
the poem. The poem tells the story of a 'Moollah'^ who presents himself to 
the king as his own accuser, claming to have cursed his own mother and 
demanding to be put to death according to Islamic law. Twice the king 
rejects his plea and has him driven out as a mad man. On the third occasion, 
the king is forced to turn the case over to the 'Ulemas'^, who sentence the 
mullah to death by stoning'^. The king orders the sentence to be carried out, 
but adds that the man be allowed to escape, if he attempts to do so. He 
makes no attempt of escape, which resulted in his death. The king then 
directs to arrange for the burial of dead moollah in his own royal tomb. 
The incident on which the poem is based is very well depicted in 
Burnes's travelogue, which, in turn, has been drawn from the 'Hadith'^ of 
Prophet of Islam, cited in the English version of Tafhim al-Ouran. with 
reference to Surah (24), The only difference is In the act of sin; in Hadith the 
accused committed aaultery but in this poem the accused cursed his mother 
when she drank the precious water, as the city was devoid of water in 
summer. 
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The poem, 'which takes the form of a conversation begins with the 
court poet, Hussein, narrating the story for the King's vizier, who has been ill 
and is unaware'^ of the incident. As the body of the accused is carried in, the 
vizier rebukes the king for his undue grief over the dead mullah. 
The court poet Hussein narrates the story which is a fusion of the two 
incidents referred to by Burnes. Burnes's work contains the account of a king 
of twenty years old, 'Nusseiroolah or Buhadoor Khan controlled in every 
action by the authority of the Moollahs'^ or clergy. 
The sickness of the king and of his people probably came to Arnold's 
mind by the account of the Baikh fever contracted on the banks of the Oxus, 
which prostrated Captain Burnes and many members of his party upon their 
arrival in Bokhara'^. 
Arnold tells about the scarcity of water in Bokhara through the 
narrator Hussein who recounts the conversation of the accused and the king 
in which the accused declares: 
...Thou know'st how fierce 
in these last days the sun hath burned; 
That the green water in the tanks ... 
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Now I at nightfall had gone forth 
Alone, and In a darksome place 
under some mulberry trees 
I found A little pool; and in short space, 
With all the water that was there 
I filled my pitcher, and stole home 
unseen... 
(Lines-58-60, 65-71) 
The pool from where the accused drew water served as an oasis for 
the needy. In a turn the pool became 'the source of the mullah's current 
predicament. Had he not found the pool, he would not have had extra water 
to hide at home. He would then have had no reason to curse his mother 
when she drank the precious water'^. 
Further, the accused describes the intolerable thirst of water from 
which his family had been suffering: 
The water-pitcher, where it stood 
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Behind the door upon the ground, 
And called my mother; and they all, 
As they were thirsty, and the night 
Most sultry, drained the pitcher there; 
Arnold points to the supremacy of Ulema: 
But when the Ulemas were met. 
And the thing heard, they doubted not; 
But sentenced him, as the law is. 
To die by stoning on the spot. 
(Lines 78-83) 
(Lines 109-112) 
According to the Islamic law the accused who had cursed his mother 
was sentenced to death by stoning on the spot. 
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On the other hand, the king, though an embodiment of law, is 
helpless. Nevertheless his 'good turn' towards the accused is shown through 
his advice: 
'Stoned must he be, the law stands so. 
Yet, if he seek to fly, give way; 
Hinder him not, but let him go'. 
(Lines 114-116) 
Ironically the man did not attempt to escape and died of stoning. The 
king felt pity over the corpse of the accused. The Vizier being very stern and 
cold rebukes the king for his lament over the corpse: 
0 King!, in this I praise thee not! 
Now must I call thy grief not wise. 
Is he thy friend, or of thy blood. 
To find such favour in thine eyes? 
(Lines 133-136) 
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Arnold hints at the feud between the two sects of Islam Sunni and 
Shiah, for the vizier, who belongs to Sunni sect, is found cursing the Shiah. 
Arnold describes the Oriental custom of selling and buying slaves. The 
Oriental custom of bringing the holy book in front of the king is alluded to by 
the poet thus: 
But on the morrow, when the King, 
Went forth again the holy book 
Carried before him, as is right. 
(Lines 46-48) 
Arnold saw in these incidents an illustration of the supremacy of the 
law over the caprice of royal inclination. The young king has no power over 
law and struggles: 
And I have meat and drink at will. 
And rooms of treasures, not a few, 
EJut I am sick, nor heed I these; 
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And what I would, I cannot do. 
(Lines 213-216) 
The king is sympathetic towards the accused. However, he realizes 
towards the end of the poem: 
This man my pity could not save, 
And plucking up the marble flags, 
There lay his body in my grave. 
Bring water, hard, and linen rolls! 
Wash off all blood, set smooth each limb! 
Then say: 'He was not wholly vile, 
Because a king shall bury him. 
(Lines 226-232) 
The King's helplessness is evinced through his words; he has no 
control over Islamic law which has a somewhat unforgiving character. He 
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feels sympathetic towards the accused and directs that the latter be buried in 
his own royal tomb. 
Arnold uses the Islamic Middle East as a setting to present his views 
on Islamic law, which according to him is, stern and harsh. The king of 
Bokhara is not sick with a disease; he is rather sick of the unforgiving Islamic 
law, professed and practised by 'Ulema' or clergymen of his time. Thus the 
poem 'explores universal political and moral problems within an explicitly 
Islamic Middle Eastern setting'^. 
Arnold is set against clergy: he condemns the act of clergy, by using 
Oriental diction such as Moollah, Ulema, instead of priests and judges. He 
also uses the Oriental diction such as 'Registan'^°,'Allah'^S'Kaffirs'^^ Arnold's 
familiarity with Turdausi'^^ is evidenced as his name is cited, in the 
conversation between Hussein, and Vizier. The Vizier was ill and could not 
wittiness the trial of moollah. Thus he requests Hussein to narrate the 
incident. 
0 Hussein, lead me to the King! 
Thou teller of sweet tales, thine own, 
Ferdousi's and the others... 
(LineslO-12) 
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Arnold renders the poem rich in Oriental colour. Throughout the poem 
he expresses his liberal outlook on life. 
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Sohrab and Rustum 
The poem was written in 1853 in blanl< verse. Arnold adopted Homeric 
style and manner for this poem. The poem is an epic converted into elegy; in 
which fights are short yet grief is long and sustained. 
Arnold placed the 'words "An Episode" under the title, which implies 
that the action narrated here is a portion of a larger whole. The larger 
subject is the heroism of Rustum, a Persian Achilles^ .^ 
'Arnold's doctrine of the poet's pleasure in creating a poem and his 
related power to give joy to the reader'^ ^ is expressed in one of the letters he 
wrote to his sister, explaining his occupation with writing the poem 'Sohrab 
and Rustum'. 
I am occupied with a thing that gives me more pleasure 
than anything I have ever done yet, which is a good 
sign^ .^ 
In a similar vein he expresses his joy to his mother. 
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All my spare time has been spent on a poem which I 
have just finished, and which I think by far the best thing 
I have done, and that it will be generally liked... I have 
had the greatest pleasure in composing it. A rare thing 
with me^ '^ 
Arnold was conscious of the value of his poem; he considers it as a 
precious jewel. The poem has an abrupt opening and gives the impression 
that it is connected with the parts preceding it. 
And the first grey of morning filled the East and the fog 
rose out of the Oxus stream^ .^ 
Arnold's use of the word 'And'" throughout the poem splits the 
statement into many parts. The repetitions of line, such as the following 
Through the black tartar tents he passed'^ ^ reminds the reader what he has 
read earlier. The poem deals with the episode of Rustum and Sohrab. 
Sohrab, son of Rustum, ignorant of his fatherhood, was brought up by the 
mother Teaminah. The dramatic irony in the poem is based on the story 
featuring in Firdausi's Shah Nameh which tells how once Rustum's horse 
159 
Rukhsh was stolen, trailing after whom Rustum reached 'Semengan' and 
there he n-iarrled the daughter of the king who was the great enemy of 
Persia. After Rustum's departure, a son was born, who was called Sohrab. 
His mother afraid of losing her son, sent word to Rustum that the child was a 
girl and the secret of his parentage was not revealed to the boy till he was 
grown up. Then Sohrab desired to see his father, and made preparations to 
lead a mighty host of Persia, in the hope that he may have an opportunity of 
making himself known to his father. 
The poem begins with the Persian and tartar armies confronting each 
other on the banks of the river Oxus. Sohrab appears keen on meeting his 
father: 
I seek one man, one, man, and one alone-
Rustum, my father; who, I hope'd should 
greet, should one day greet, upon 
some well-fought field^°. 
PeranWisa, the commander in chief of the Tartar army led by Sohrab, 
against Persia, offers the Persians to choose a warrior among them to fight 
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their hero Sohrab. On the persuasion of Gudurz, commander of Persian 
Army, Rustum agrees to take on Sohrab in a single combat. 
Arnold with the help of a simile describes how Persians were relaxed 
when they saw Rustum ready for the duel, in the same vein as the Bahrein 
diver's wife rejoices at her husband returning with precious jewels. 
... Persian host appear'd. 
And all the Persians Knew him, and with shouts Hail'd 
And dear as the wet diver to the eyes 
of his pale wife who waits and weep on shore. 
By sandy Bahrein, in the Persian guJf 
Plunging all day in the blue waves, at night. 
Having made up his tale of Precious pearls, 
Rejoins her in their hut upon the sands-
So dear to the pale Persian Rustum came^^ 
The duel begins and Arnold invests natural objects with pathetic 
fallacy, as if participating in the fight. 
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... sun and stars took part 
In that unnatural conflict; for a cloud 
Grew suddenly in heaven, and dark'd the sun 
Over the fighter's head; and a wind rose 
under their feet^ .^.. 
Rustun-i attempts to slay Sohrab and wounds him. Sohrab lying on the 
ground reveals the seal embossed upon his arm, and Rustum is stunned on 
noting that he had slain his own son. He exclaims: 
0 boy-thy father!-and his voice choked there^ .^ 
Eventually Sohrab dies, and his death is described thus: 
His limbs grew slack; motionless, white, he lay-white, 
with eyed clos'd... Unwilling the spirit fled away^ "^ . 
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Arnold uses extended similes to describe the armies and personalities 
of Sohrab and Rustum. Out of 890 lines of the poem, Arnold devotes 85 to 
100 lines for similes. At times, he is found neutralizing his similes and 
attempts to Orientalize them, such as the Persian army being compared with 
fearful merchants crossing the mountain: 
That vast sky-neighbouring mountain of milk snow; 
Winding so high, that as they mount, they pass 
Long flocks of traveling birds dead on the snow 
Chok'd by the air, and scarce can they themselves 
Make their parch'd throats with sugar'd mulberries^^. 
But at one point, he fails to Orientalize the images: 
As some rich woman, on a winter's morn. 
Eyes through her silken curtains the poor drudge 
Who with numb blacken'd fingers makes her fire^ .^ 
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Arnold wrote regarding the similes in the poem: "What you say about 
the similes looks just upon paper; I can only say that I took a great deal of 
trouble to Orientalize them"^ .^ Arnold used a simile for describing Bahrein 
diver, for he says "Bahrein diver was originally an ordinary fisher, I thought 
they looked strange, and jarred, if Western"^®. 
The poem ends with the remorse and lament of Rustum at the death 
of Sohrab. The major sources of the poem are Sir John Malcolm's History of 
Persia, Sainte Beave's Mohl's translation of Firdausi, J.F. Fraser's Travels and 
Adventures in the Persian Provinces on the southern Banks of the Caspian 
Sea (1826) and Sir Alexander Burne's Travels in Bokhara (1834). 
Arnold relied on these sources, and by fusing them together, he 
succeeded in compiling the epic. The names of places in the poem are 
supplied by Malcolm's History of Persia, the description of the river Oxus, has 
been drawn from Burnes's Travels into Bokhara (1834). 
The borrowings from Homer and Virgil have been noted by W.J. 
Cunningham, Arnold's editor, who points out that the following lines of the 
poem resemble the Iliad. 
My father, whom the robber Afghans vex, and clip his borders short, 
and drive his herds, and he has none to guard his weak and old age^ .^ 
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These lines by Sohrab for his father Rustum remind one of the 
following passages in Iliad: 
Remember thy father, 0 Achilles... Whose years are even 
as mine, on the grievous thresholds of old age Him fully 
likely the dwellers that be round about are entreating 
evilly, neither is there any toward from him ruin and 
bane^ .^ 
Firdausi's Shah Nameh supplies the Oriental diction used by Arnold in 
his poem. In terms of names of characters, both the works are similar, 
except one or two names which Arnold omits, such as, of Rudabah, the 
mother of Rustum, named in Firdausi's work. 
Unlike Firdausi's Shah Nameh Arnold criticises women in general: 
I am no girl, to be made pale by words^ ^ 
Further, Rustum tells us: 
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"For would that I myself had such a son, 
And not that one slight helpless girl I have"^ ^ 
Arnold also curses the Tartar girls In a conversation with Sohrab; he 
describes them as being tricky: 
...all the pity I had is gone: 
Because thou hast sham'd me before both the hosts 
With thy light skipping tricks, and thy girl's wiles^^ 
Unlike Arnold, Firdausi does not criticize females in his work. The 
primary source of the poem, Firdausi's Shah Nameh describes Sohrab as the 
champion of Turks; However, Arnold and Malcolm project him as the 
champion of Tartars. In Firdausi's work there is a talisman on the shoulder of 
Sohrab which reveals his identity. But there is a seal on Sohrab arm in 
Arnold's poem: 
Man, who art thou who dost deny my words? 
Truth sits upon the lips of dying men, 
166 
And falsehood, while I liv'd, was far from mine 
I tell thee, prick'd upon this arm I bear 
That seal which Rustum to my mother gave 
In an attempt to Orientalise the poem Arnold describes the seal on 
Sohrab's arm as: 
...a sign in faint vermilion point 
Prick'd: as a cunning workman, in Pekin 
Pricks with Vermillion some clear porcelain vase. 
An Emperor's gift^ .^.. 
The seal was pricked in a way; the Chinese workman pricks an 
emperor's gift. The mother of Sohrab, Teahmineah's lamentation over the 
death of Sohrab is described at length by Firdausi. Arnold, however, follows 
Malcolm in omitting the name of Teahmeniah. 
Arnold employs, at places. Oriental diction such as Ader-baijan^^ 
Bokhara^^ Khiva^^ Fe^gha^a^^ Khirghizzes'^°, Khorassan^^' Hyphasis''^ Indian 
Caucasus^^ Orgunje^^ ,Seistan'^ ^Cabool'^ ^Oxus^^ for describing the provinces 
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and places in his poem. He also uses Oriental names such as Ferood^®, 
Gudurz^^ King Afrasiab^°, Zoarrah", and Ferabuiz Arnold depicts 
Oriental manners and customs by describing the meeting of Gudurz, the 
officer of Persian army with Rustum. Rustum welcomes Gudurz and extends 
him, hospitality: 
Welcome! these eyes could see no better sight, 
What news? but sit down first, and eat and drink^ '^ . 
At another place Arnold describes how Rustum discovered his horse in 
Bokhara: 
The horse, whom Rustum on a foray once 
Did in Bokhara by the river find. 
A colt beneath its dam, and drove him home. 
And rear'd him; a bright bay, with lofty crest; Dight with a 
saddle - cloth of broiderd green 
Crusted with gold^^.. 
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Arnold tells that the horse of Rustum was decorated with gold, as was 
the Oriental custom. The poem is rich in Oriental costume, diction and 
manners. Arnold's description has an Oriental colouring with certain 
improvisation yet relying on the original sources of Firdausi's and Burne's 
works. Arnold succeeds in presenting this poem with distinctly Oriental 
material. 
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A Persian Passion play 
The Oriental material in Victorian Literature has not been thoroughly 
studied. No literary work in English deals with Ali, the fourth caliph and the 
Prophet Muhammad's cousin and son-in-law, exhaustively, though there are 
references made, at times, to Ali and others in some works. Arnold's work 'A 
Persian Passion Play' (1871) is a rare instance of such an in-depth coverage 
of Shiah history by an eminent English writer. It is reflective of his wide-
ranging scholarship with positive attitude towards Islamic history. 
Arnold delivered his lecture on Persian Passion Play at Birmingham and 
Midland Institute in 1871. The reason for taking so much interest in the form 
of the play could be his Christian belief which led him to draw comparisoa 
between his religion and others, but he seems to be more interested in the 
part of religion which is modest, true, honest and hospitable, which consists 
of mildness, self-sacrif ice, abnegation and other virtues. 
Arnold discusses the 'Ammergau'^ ® Passion play and compares it with 
Persian play .The Passion play at Ammergau was traditionally staged at every 
tenth summer. All Ecclesiastes gathered to witness the play with full zest and 
zeal: 
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The peasants of the neighbouring country, the great and 
fashionable world, the ordinary tourist where all at the 
Ammergau^ .^ 
Relying on 'Gibbon'^ ^ and 'CountGobineu'^^. Arnold describes the social 
and political milieu of Persians, Arabs and Turks, which reflects his historical 
and social awareness. He has an aim behind these descriptions, i.e. to 
synthesize a new conclusion, to show the superiority of the religion of Persia 
which has full control on the feelings of men. Arnold with his wit places all 
historical accounts very appropriately. 
Arnold draws out the similarity between Islam and Christianity, 
through Jaffer's episode, in which he tells how and why Jaffer with his 
people found refuge in Abyssinia. He thinks both the religions-Islam and 
Christianity are identical in terms of their doctrines and code of life. He also 
admits that Islam Ms a great deal truer than the accounts of it which are 
commonly currenf^^ among them. He harps upon the fact that it is more safe 
and prolific, if a person goes for the verification of his religion, through 
essential correspondence with the need of human nature, 'different religion 
will then be found to have much in common'®^ Arnold says that 'the world 
needs righteousness and the Bible is the grand teacher of it, but for certain 
times and certain men Mahomet too, in his way was a teacher of 
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rigteousness.^^ The concept of righteousness'®^ in the Old Testament was 
revived and renewed by Christians, by carrying the followers of the Old 
Testament towards 'self - sacrifice, mildness' and self - renouncement'®''. As 
far as Islam is concerned, it initiated with probity but remained confined, 
aggressive and Mess amiable' as it went on. He says that the Islam is devoid 
of feelings and emotion and it may call it as old form of Jewish faith. Arnold 
seems to show Christianity as superior to Islam and Judaism, for this reason 
he gives certain negative and prejudiced ideas about Islam, but his 
treatment is marked by ambivalence as he observes: 
...what are Ali, and Hassan, and Hussain and the Imams, 
but an insurrection of noble and pious natures against 
this hardness and aridity of the religion around them?®^ 
Arnold brings out the effectiveness and power of the Muhammad's 
missionary role: 
...the Mahometan missionaries, by reason of the sort of 
power which this character of the Koran gives, are said to 
be more successful than ours®®. 
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He telis about the Quran that it has a dogmatic character and lays 
much emphasis on the motive of future rewards and punishment through the 
promise of paradise and hell. He remarks: 
The Bible grew, the Koran was made; there lies the 
immense difference in depth and truth between them! 
This very inferiority may make the Koran... more... 
powerful than the Bible® .^ 
Though he acknowledges that the Quran is a superior book, as 
compared to the Bible, but he uses the word 'grew' and 'made' to emphasize 
the difference in their origin. Later, he tells that the Christians are the 
progeny of Isaac while Muslims are the descendents of Ishmael. He praises 
Muhammad for his religion, for his moral energy, for his hatred of idolatry, 
and for his right judgment. He rejects the view that the religion of 
Mohammed represents a rehashing of Judaism. 
On the authority of Count Gobineau who wrote about the religious 
reformer, Mirza Ali Mohammed, Arnold talks about the Mirza who loved Ali 
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and his family and made pilgrimage to Kufa, where All was murdered. Arnold 
brings into sharper relief the popularity of All and his party: 
...every one has at least heard the name of Ali, the lion of 
God, Mahomet's young cousin, the first person, after his 
wife, who believed in him, and who was declared by 
Mahomet in his gratitude his brother, delegate and 
vicar^ ®. 
When dealing with the post-Prophet Mohammad situation about the 
caliphate, Arnold praises Ali, telling that Ali though passed over, as a caliph 
by Abu Bekr, 'held aloof from politics and political intrigue, loved retirement 
and prayer and was the most pious and disinterested of men'^ .^ 
He discusses the event, which led to the murder of Ali and lays 
emphasis on the event in pointing out: 
...they are the elements of Mahometan history: any right 
understanding of the state of the Mahometan world is 
imipossible without them^°. 
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Arnold holds these events as responsible for the division of Muslim into 
Shiah and Sunni, the Persians are Shiah and the Arabs and Turks Sunnis, and 
he tells how the house of Ali got connected with Persia, with the marriage of 
Imam Hussein with Shahar Banu, daughter of Yezdejerd, the Persian king. 
On the authority of Gobineau he delves deep into the Islamic history of the 
period, describing Moawiayah and Yezid, their tyrannical attitude towards Ali 
and his followers. The character of abstention and renouncement made the 
latter stoic. It was against this historical backdrop that Persian national 
drama was evolved. Gobineau perceives it in high seriousness, and ranks it 
with Greek drama, whereas Latin, English, French and German plays are 
mere pastimes for him. Arnold compares Persian drama with the Greek and 
observes that Tazyas' being an Important part of the play, confine the play 
to one and only subject that is serious and passionate. 
Arnold projects Imams as being noble and pious, for they submitted to 
the will of God, and devoted their innocent lives to the study and practice of 
their religion. Self-sacrifice, abnegation and mildness were their virtues. It is 
for this reason that they are popular among the people. Their personality 
reveals the human face of Islam. For Arnold it is absurd to say that the 
religion of Imams lacks the value of the Christianity. He says that like Christ 
Imams are mild, and they display self-sacrifice. These qualities attract them 
to people. 
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Arnold through quoting the speech of an actor tells us: 
Well, you seem happy enough, Mussalmans, sitting there 
at your ease under the awning; and you imagine Paradise 
already wide open to you. Do you know what Paradise is? 
It is a garden, there is a room for all good people there, 
for it is 330,000 cubits long. As for getting to be one the 
good people, let me tell you it is not enough to read the 
Koran... it is not enough to do everything which this 
divine book enjoins; it is not enough to come and weep 
at the Tazyas... your good works... should be done in the 
name and for the love of Hussein. It is Hussein, 
Mussalmans... who upholds the world; it is Hussein, 
Mussalmans, by whom comes salvation. 
This is how Imam Hussein is glorified by the speaker and It is through 
this speech that Arnold underscores the importance of Hussein. Persians 
have tremendous love and veneration for Hussein. It is worth-mentioning 
that the above passage, though aimed at glorifying Hussein, is permeated 
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with Christian theological terms of reference, particularly of redemption, 
atonement and salvation. 
At the core of the play, likewise there is the episode of 'Christian 
Damse l . Th rough this Arnold describes an intimate relationship between 
Shiah and Christians. The damsel embraces Shiite religion. Jesus Christ 
appears to the fair traveller and directs him to the place, Kerbela, as the 
traveller had fallen asleep. The damsel wished to encamp at the place, her 
helpers tried to build the camp but whenever they tried to dig the ground, 
blood sprang up from it. There is criticism of 'Bedouin'^^ Arab, being a 
marauder and furtive person: 
...an Arab of the desert, a Bedouin who had formerly 
received Hussein's bounty, comes stealthy, intent on 
plunder... He finds nothing, and in a paroxysm of brutal 
fury he begins to ill-treat the corpses. Blood flows. The 
feeling of Asiatics about their dead is well known, and the 
horror of the audience rises to its height.^ ^ 
Another episode called The Children digging' exhibits Fatima's anguish 
on the falling of a hair from little Hussein's head. Gabriel foretells her about 
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the suffering and agony of Hussein and says that her anguish will be of much 
less innportance, as compared to the trauma arising from the Kerbela 
tragedy: 
A hair falls from the child's head... and you weep; what 
would you do if you knew the destiny that awaits him, the 
countless wounds with which that body shall one day be 
pierced, the agony that shall rend your own soul!^ ^ 
While dealing with the episode of Kerbela, there is the description of 
Kassem's marriage with Zobeyda, the daughter of Imam Hussein. The family 
members of the Imam were suffering from thirst, as they were cut off from 
the river Euphrates, Syrian troops under IbnSad and Shemer had inflicted 
such misery on the family of Imam. The marriage of Kassem and his urge to 
fight for his Imam are described poignantly. Kassem, one of the devoted 
men in the camp of Imam, begs the permission of Hussein to fight for the 
cause of faith, but Hussein replies: 
My child... thou wast the light of the eyes of the Imam 
Hassan, thou art my beloved remembrance of him; ask 
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me not this, urge me not, entreat me not; to have lost 
AliAkber is enough^^ 
But later Hussein discovers a testament of Imam Hassan in which he 
wrote that Kassem would sacrifice his life in Kerbela, but after marrying 
Fatima Kubra, daughter of Hussein, also known as Zobeyda. Therefore after 
marrying Zobeyda he was allowed to fight Syrian troops. Kassem fought as a 
thirsty person and was slain. Arnold relates the death of Kassem through a 
heart-touching conversation between Hussein and Kassem: 
...Kassem reappears victorious. He has slain Azrek, a chief 
captain of the Syrians, but his thirst is intolerable. 
"Uncle", he says to the Imam, who asks him what reward 
he wishes for his valour, "my tongue cleaves to the roof 
of my mouth; the reward I wish is water". "Thou coverest 
me with shame, Kassem", his uncle answers; "what can I 
do? Thou askest water; there is no water!". 
Kassem. - "If I might but wet my mouth, I could 
presently make an end of the men of Kufa". 
Hussein. - "As I live, I have not one drop of water!". 
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Kassem. - "Were it but lawful, I would wet my mouth 
with my own blood". 
Hussein. - "Beloved child, what the Prophet forbids, that 
cannot I make lawful". 
Kassem. - "I beseech thee, let my lips be but once 
moistened, and I will vanquish thine enemies!" 
Hussein presses his own lips to those of Kassem, who, 
refreshed, again rushes forth, and returns bleeding and 
stuck with darts, to die at the Imam's feet in the tent^ .^ 
Arnold adds that in a similar vein the death of Imam Hussein is 
recounted by Gibbon: 
He was pierced in the mouth with a dart. He lifted his 
hands to heaven - they were full of blood- and he uttered 
a funeral prayer for the living and the dead... the 
remorseless Shemer... grandson of Mahomet was slain 
with three and thirty strokes of lances and swords.^ ® 
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The prologue of the passion play tells about the Importance of 
Tazyas'^^ with reference to Emperor Tamerlane's visit to Damascus, his 
apprehensions and finally his comfort by observing Tazyas. There is also an 
event of Joseph and Jacob, where Gabriel foretells the suffering of All and his 
kith and kin, to Jacob through the performance of Tazyas' by the angels. 
The procession of Tazyas is seriously observed by the confraternities, 'they 
go in procession with a black flag and torches'.®" 
Arnold brands the theaters of Persia, as Tekyas'^^they are built under 
the joint effort and contribution of many people. Gobineu describes that 'a 
Tekyas of best class can hold an audience of about four thousand at Tehran, 
the arrangements are very simple. The Tekya is a walled parallelogram with 
a brick platform, sakao in the center'® .^ "Tagnuma"^^are the boxes hanged 
parallel to the stage; there are tiers of seats as in amphitheatre. Tekyas are 
decorated with the splendour of the Arabian Nights; it is decorated with 
'Indian Muslin embroidery, with silver and gold, shawls from Kerman and 
Cashmere'.®"^  There is an Oriental vogue in the surrounding, empathy prevails 
among audience though the dramatic pieces are without author and there is 
only a director called 'Oostad'.®^ Except bigot 'Moolahs'^ ® everyone from the 
king to the beggar in street is drawn irresistibly towards the play. 
The play also fulfills the Aristotelian conditions, as Imams speak in 
lyric, while prose is meant for villains. The arrangements are so splendid that 
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one feels the stage to be architecture. There is a basin in which water is 
stored, it stands for the Euphrates, the chopped straw represents the sand of 
the Kerbela desert, the actors throw a hand of dust on their head in Oriental 
fashion, 'the actor is under a charm, he is under it so strongly and 
completely that almost one sees Yezid himself^^. Actors 'do not consider 
themselves to be acting; they are full of the feeling that what they are about 
is something of deep seriousness and importance'.®^ 
On the authority of Gobineau Arnold connects the event of Kerbela, its 
martyrs and their agony with the patriotism of Persians by telling us that the 
Indo-European kinsmen, the Persians, conquered by the Semitic Arabians 
find in the suffering of Hussein the re-enactment of their own martyrdom.®^ 
Arnold confirms Gobineau's words and makes It clear that the 'division of 
Shiah and Sunni has its true cause in the division of races, rather than in 
religious beliefs'.^ ® 
Arnold asserts that all virtues lie in Christianity and Christianity would 
say to the Persian Mohammedans. 'I girded the, though thou hast not known 
me'.^^Through the reference to Isaiah and Cyrus episode in the Bible, Arnold 
tells that Christianity had protected and glorified the religion of Imams, 
though victims of Kerbela are held high in the eyes of millions of people but 
Kerbela is loved by the sufferer of cavalry. Therefore the two-Kerbela and 
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cavalry are mild, full of self-sacrifice, abnegation, honesty; they are devoted 
towards their religion. 
Arnold describes the event of Kerbela with splendour and 
accurateness, except for a few minor inaccuracies. For instance, he presents 
Abbas Bin Ali, as the uncle of Hussein but he actually is the step - brother of 
Hussein. The sequence of the sacrifice of Imams and his followers is 
inaccurate, though every kith and kin of Hussein present there is eager to lay 
down life for the cause of faith. There was an order of the martyrdom which 
started with Aun Mohammad and came up to Hussein through Ali Asghar, 
Kassem, Abbas and Ali Akber. Another inaccuracy is that Arnold tells us that 
Imam Hassan was poisoned at Yezid's instigation in Medina but in fact, 
Moewiayah \Nas responsible for his death. (It was Jada Bint Asad, wife of 
Imam Hassan, who had poisoned him). 
Arnold draws similarity between Christianity and Islam, as he 
emphasizes the role of Imams and their religion, and he glorifies them in 
terms befitting Jesus Christ. According to him there are more virtues in 
Imams as compared to other Muslims. They possess mildness and self-
sacrifice; they are highly devoted towards their religion and its practices. 
They were the stoic sufferers of Kerbela. Arnold concludes his essay with the 
words: 
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Learn of me, that I am mild and lowly of heart; and ye 
shall find rest unto your souls.^ ^ 
Thus the essay ends abruptly, emphasizing the importance of being 
virtuous and kind-hearted. Arnold identifies Christ with the personality of 
Imams. The essay reflects Arnold's interest in the Orient and his sympathetic 
attitude towards the Imams and his family. It also exhibits his wide-ranging 
scholarship and positive attitude towards Imams. Thus the lecture is a 
reflective of his cross-cultural sympathy. 
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Chapter VI 
Thomas Carlyle's and other Victorians' 
Orientalism 
Thomas Carlyle's and other Victorians' Orientalism 
While studying the image of Prophet of Islam, Muhammad, in English 
literature, it is observed that Muhammad is dismissed as a false Prophet and 
anti-Christ. The Crusades in the Middle Ages (1096-1271), triggered polemic 
writings against Islam and the character of Muhammad was held up with 
contempt and scorn. The polemic works of century ascribe an inhuman 
character to the Prophet Muhammad. William Langland (1330-1386) portrays 
Muhammad 'as a Christian heretic abusing the power of the Holy Ghost'^  in 
his work Piers Plowman (1362-1395). John Lydgate, in his Fall of Princess 
(1440) describes Muhammad as a necromancer and false Prophet. Likewise 
Christopher Marlowe in his work Tamburlaine portrays Muhammad as anti-
Christ, who vowed to fight against Christians: 
• Mahomet... 
.he war'd against the Christians 
(I, III 1292 and 1298) 
He also accuses Muslims of worshipping Muhammad as an idol: 
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Tamburlaine: In vaine I see men worship Mahomet 
(II. IV. iii. 4290) 
Marlowe gives vent to his prejudice against Prophet Muhammad, as he 
depicts Muhammad's hanging tomb in Tamburlaine (I, i, 137-42). Thomas 
Moore in Lalla Rookh and Robert Southey in Roderick (XXIII, 147-50) 
represent the similar image of the hanging tomb of the Prophet. Southey in 
Chronicle of the Cid (1808) derides Muhammad for his polygamy and 
ambition. However the 'medieval report that the Prophet's body hangs in an 
iron chest in mid-air in his mosque in Medina is dismissed'^ by Thomas 
Browne as false in his work Vulgar Errors. Shakespeare In his play King Lear 
portrays Muhammad as the leader of darkness, calling him 'Modo' or 'Mahu' 
The Prince of Darkness is a gentleman 
Modo he's call'd and Mahu 
(III.iv.l356) 
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Likewise in Romeo and Juliet Muhammad is referred to as 'a wretched 
puling fool' (III.v. 183-4). Francis Bacon derides Muhammad, 'accusing him of 
being a miracle monger in his essay Of Boldness'^. The hatred and prejudice 
against Muhammad is reflected in English literature as a whole, be it the 
polemic writings of Middle Ages, Renaissance, Elizabethan age or Victorian 
age. The hostility and prejudice towards Muhammad comes to the fore on 
religious grounds. 
In Victorian literature Muhammad, once again, has been generally 
portrayed as a usurper and scheming imposter, inspired by Satan. Be it the 
polemic work of Charles Forster's Mahometan Unveiled (1829) or Sir William 
Muir's The Life of Mahomet (1861), the charge against Muhammad, being a 
false prophet and anti-Christ, persists. Works, such as Fredrick D. Maurice's 
Religion of the world(1847),Winwood Reade's The Martyrdom of Man 
(1872),Stanley Lane-Poole's Studies in a Mosque (1883),tend to disparage 
Islam and Muhammad .They show Muhammad as an epileptic, anti - Christ, 
suffering from his own delusions, hallucinations and hysteria. Their polemic 
works give a negative image of the Prophet. 'Although a more sympathetic 
understanding of Muhammad emerged in the Victorian period, a negative 
image persisted for a long. A demonic imposter continued to offset a heroic 
and valiant Muhammad in the literature of the Victorian period. For many, a 
more balanced picture was deemed desirable, In 1858, for example, the 
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National Review criticized not only those who regarded Muhammad as a cold 
and scheming imposter inspired by Satan, but also those whose admiration 
for Muhammad was partial and unmerited. It called for a full, fair and free 
inquiry so that a clear, unbiased, and unambiguous verdict could be 
reached'^. Matthew Arnold in his work'A Persian Passion Play' (1871) praises 
Muhammad for his successful mission of propagating Islam as a religion. 
On tracing the origin of the polemic writings in Victorian age, it 
appears that Victorians had inherited hatred and jealously against 
Muhammad from their predecessors, mainly Humphrey Prideaux who dubbed 
Muhammad as an imposter and epileptic in his work The True Nature of 
Imposture Fully Displayed in the Life of Mahomet (1697). Similarly Voltaire's 
play Le Fantiesme ou Mahomet le Prophete (1742) depicted the founder of 
Islam as an usurper swayed by sex, lust and ambition. Voltaire's play was 
adapted and translated by James Miller and was performed several times at 
the Theatre Royal, Durry Lane in England. Though the play received harsh 
criticism at the hands of certain liberalists, it was maintained that 'Voltaire 
had merely dramatized that which Humphrey Prideaux had succinctly 
declared forty years earlier'^. 
Thus in the minds of Victorians the prejudice and hatred against 
Muhammad became more intense and deep-rooted. Attempts were made by 
Irving in his work Life of Mahomet (1850), and John Roebuck in Life of 
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Mahomet (1.833), to offset the hatred and jealousy against Muhammad. Their 
work also gave a sign of possible shifts in attitude towards Muhammad and 
his religion. But the boldest step in this regard was taken by Thomas Carlyle 
(1795 - 1881). His lecture on Muhammad, in his work On Heroes, Hero -
Worship and the Heroic in History (1840) marked a radical change in the 
attitude towards Muhammad. He was the first writer in the West 'to attempt 
to fathom the inner experience of the founder of Islam'^. His foray is 'an 
important step forward in the process of reversing the medieval world picture 
of Islam as the great enemy, and rehabilitating its founder, Mahomet'^. 
Carlyle's lecture on Muhammad is the first effort in European literature to 
establish the sincerity of the Prophet. 
Carlyle was 'influenced by Goethe's West - Eastern Divan, by Herder's 
and Friedrich Schlegel's perspectives on Islam'®. He 'found in the inner 
experience of the Arabian prophet that quintessential quality of his Great 
Men - sincerity'^. His work created a new image of the Prophet, which had 
been held up with scorn by other writers in the past. Carlyle chose 
Muhammad as the hero of a new religion and thus brought about a great 
change and advancement. Carlyle begins his lecture by asserting that the 
hero is not taken as a God among his fellowmen but as a Prophet. He names 
Islam as 'Mohametanism'. He states: 
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We advance to a very different epoch of religion, among 
a very different people: Mohametanism among the 
Arabs^°. 
Carlyle draws out the similarity between a great man and a Prophet: 
both are the embodiment of nature and God's wish. A great man receives a 
hearty welcome by his fellowmen. There is something, says Carlyle which 
reflects God in him. Carlyle gives his speculative and analytical stand on the 
study of the great man. He perceives spiritual and divine notions, lying deep 
into the heart of great men. While referring to Muhammad he says: 
The most precious gift that Heaven can give to the Earth; 
a man of 'genius' as we call it: the Soul of a Man actually 
sent down from the skies with a God's - message to us^ ^ 
Carlyle glorifies Muhammad in presenting his stance about the 
Prophet: 
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We have chosen Mahomet not as the most eminent 
Prophet, but as the one we are freest to speak of. He is 
by no means the truest of Prophets; but I do esteem him 
a true one^ .^ 
Carlyle rejects the imposter theories in polemic writings, which present 
Muhammad as embodiment of evil, inspired by Satan and as an anti -Christ. 
He insists that Muhammad was a modest, sincere and good-hearted man. 
He observes that it is safe to become a Muslim and follower of Muhammad. 
He advises that people should comprehend the words of Muhammad in order 
to appreciate positive trait of his character. Criticizing the prevailing notions 
about Muhammad in the Victorian age, Carlyle observes: 
Our current hypotheses about Mahomet, that he was a 
scheming Impostor, a Falsehood incarnate, that his 
religion is a mere mass of quackery and fatuity, begins 
really to be now untenable to anyone. The lies, which 
well - meaning zeal has heaped round this man, are 
disgraceful to ourselves only^ .^ 
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Carlyle makes it clear that impostor theories which the Victorians had 
received from the preceding ages about (Muhammad are false and incredible. 
It merely represents the hatred and prejudice against Muhammad in 
particular, and against Islam, in general. Carlyle says that the impostor 
theory the about Prophet is in a way disgraceful to Christians. 
Carlyle further rejects the polemical stories which degrade Muhammad 
and his religion. He holds that these stories were Christian invention, a 
reaction of fanatics. These legends were a familiar part of anti - Muslim 
polemic writings in both sixteenth and seventeenth century England'^ "*. They 
were included in the life of Muhammad appended to the first English 
translation of the Quran in 1649'^ .^ There was a popular story about 
Muhammad that 'a pigeon being taught by him to come and pick a pea out 
of his ear, he told them it was the Holy Ghost that came to tell him what God 
would have him do; So an Ox brought him a chapter of the Alcoran upon his 
horns, in a full assembly'^ ®. Carlyle refers to these stories of dove or pigeon, 
and maintains that these stories were rejected by the Arabist Edward 
Pococke in his Specimen Historic Arabum. The story had been perpetuated 
by 'Hugo Grotius'^ ^ in his De Veritate Reliqionsis Christianae. Pococke while 
translating this work into Arabic for missionary purposes obtained an 
admission from Grotius that it had no Islamic authority and consequently 
deleted it from his Arabic translation'^^. This prompts Carlyle to assert: 
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V\/hen Pococke inquired of Grotius, Where the proof was 
of that story of the pigeon, trained to pick peas from 
Mahomet's ear, and pass for an angel dictating to him? 
Grotius answered that there was no proof! It is really 
time to dismiss all that^ .^ 
Carlyle says that Pococke and Grotius disagreed on the authenticity of 
these stories. Carlyle praises Muhammad and his words: 
The word this man spoke has been the life - guidance 
now of a hundred - and years-eighty millions of men 
these twelve hundred years. These hundred-and-eighty 
millions were made by God as well as we^°. 
Carlyle displays his liberal outlook towards every world faith when he 
says that the words of Muhammad have been the guiding star to his 
followers for twelve hundred years. The followers of Muhammad as well as 
Christians both are created by God. 
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Carlyle describes at length the qualities of a great man, being sincere, 
a sincerity to which the man is not conscious. He is known to be an original 
man and we can call him 
Poet, Prophet, God;- in one way or other, we all feel that 
the words he utters are as no other man's words. Direct 
from the Inner Fact of things; ... God has made many 
revelations: but this man too, has not God made him, the 
latest and newest of all? The inspiration of Almighty 
giveth him understanding: we must listen before all to 
him^^ 
Carlyle discovers all traits of a great man in the personality of 
Muhammad. He emphasizes that Muhammad's basic nature should be 
analyzed and studied in order to recognize his virtues and sincerity. Instead 
of dwelling on the false theory of Muhammad being an imposter one should 
focus on his words and his views of life and religion. Carlyle tells about the 
place Arabia and its inhabitants, where the Prophet was born, it was a place 
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Wherever water is, there is greenness, beauty; 
odoriferous balm-shrubs, date-trees, frankincense trees... 
by day a fierce sun blazing down on its with intolerable 
radiance; by night the great deep Heaven with its stars. 
Such a country is fit for a swift-handed, deep-hearted 
race of men^ .^ 
Unlike other Victorians, Carlyle, expresses his praise for Arabia and its 
inhabitants. The Edinburgh Review 1866, presented the Arabs as a Tiery-
souled irresistible warriors, bold in speech, indulging in wine, women and 
song, gamblers, not prone to tears, indefatigable in combat with limbs as 
iron as their armour'^ ^. But Carlyle looks upon Arabs as sincere, eloquent in 
speech, meditative and enthusiastic in character and manner. According to 
him they are 
A gifted noble people; a people of wild strong feelings, 
and of iron restraint over these: the characteristic of 
noble mindedness, of genius... An earnest truthful kind of 
men^ .^ 
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He brings home the point with reference to the following connparison: 
The Persian are called the French of the East; we will call 
the Arabs Oriental Italians^^. 
Carlyle studies the pre-Islamic state of Arabia, praising its inhabitants. 
Carlyle goes to the extent of relating Jews to Arabs. He says the Arabs and 
Jews are closer in terms of modesty and eloquent speech. But Arabs possess 
gift and grace of poetic genius, which Jews lack. Carlyle appropriately places 
the fact that Arabia was famous for poetic genius and its inhabitants were 
more prone to its charm and beauty: 
...in the south of Arabia, there were yearly fairs, and 
there, when the merchandising was done. Poets sang for 
prizes:- the wild people gathered to hear that^ ®. 
Arab poets recited their verses at various gatherings of people, thus 
in a way they praised natural objects, which itself is a kind of worship of 
God. Carlyle identifies the traditions of Arabs: 
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To the idolatrous Arabs one of the most ancient universal 
objects of worship was that Black stone, still kept in the 
building called Caabah at Mecca^^ 
Arabs worshipped the Black stone, which is now 'part and parcel' of 
Kabah, house of worship of Muslims throughout the world. Carlyle 
appropriately describes the ancient practice of Arabs, of the worship of Black 
stone, known as 'Hajre Aswad' in Arabic. Carlyle tells that this black stone 
had fallen out of Heaven, but Muslims believe that it was brought by Adam, 
the first Prophet, from the heavens. Carlyle also describes the well 'Zem Zem' 
and its naming: 
The Well ZemZem has its name from the bubbling sound 
of the waters, Zem Zem; they think it is the Well which 
Hagar found with her little Ishmael in the wilderness^^. 
Carlyle appropriately points out the origin of the well Zem - Zem. 
Muslim believe that Hajira, wife of Prophet Ibrahim, with her child Ishmael, 
struggled against intolerable thirst, Ishmael in a paroxysm of thirst stamped 
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his feet, and thus by the grace of God, water came out from the barren land. 
Thus Carlyle's description is appropriate. But he inaccurately describes the 
nomenclature of the well Zem -Zem, the word Zem -Zem is of Arabic origin, 
which means 'stop'. According to Muslims, Hajira uttered the word, when she 
failed to stop the natural flow of water emitting from the well. Thus the well 
got its name Zem Zem. Carlyle offers also an extensive description of Kabah 
and its importance in Islam: 
A curious object, that Caabah! There it stands at this 
hour, in the black cloth-covering ... twenty-seven cubits 
high; with circuit, with double circuit of pillars, with 
festoon-rows of lamps and quaint ornaments... It is the 
^Keblah' of all Moslem^^ 
Carlyle's account of Kabah is vivid and insightful. He underscores the 
importance of the building by telling that it is the house of worship for every 
Muslim and that it is faced at the prayers. Carlyle unlike other Victorian 
writers favorably depicts the city of Mecca as holy and sacred. It was ruled 
by the Koreish, a tribe more worthy and esteemed than others. Describing at 
length Arabia and its inhabitants, Carlyle passes on to the birth and 
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parentage of Muhammad. Muhammad was born in the year 570; he 
belonged to the family of Hashem of the Koreish tribe. Muhammad lost his 
father at the age of two and mother at the age of six. He was brought up by 
his uncle Abu Talib. Carlyle provides the details of Muhammad's parentage 
and birth. 
The first translation of the Holy Koran in English appeared in 1649. It 
was done by Alexander Ross, but with advice to his readers; that only people 
having strong Christian faith should read the translation, lest they turn 
insane. According to him, Muhammad compiled the book with the help of 
heretic Jews and Christians. This general and popular belief in the West was 
used as a weapon by polemic writers in order to discredit Muhammad and his 
religion. These stories survived in the works of William Biddulph's The 
Travels (1609), George Sandy's Travailes (1608), Walter Raleigh's The Life of 
Muhammad" (1637), and Prideaux's The True Nature of Imposture Fully 
displayed in the Life of Mahomet (1697). Prideaux mentions it in his work: 
For his religion being made up of three parts, where of 
one was borrowed from the Jews, another from the 
Christians, and the third from the Heathen Arabs, 
Abdullah furnished the first of them, Bahira the second. 
206 
and Mahomet himself the last; so that there was no need 
of any other help to complete the Imposture^°. 
These legends of Serglus, or Bahira were supposed to have originated 
and developed in Byzantine Christendom in order to discredit the Koran and 
its recipient Muhammad. These stories were so much popular that 
Encyclopedia Britannica in 1842 recounted the same, under the entry 
"Mohammedanism". Carlyle was well aware of these stories, as he comments 
on Muhammad's journey to Syria: 
The young man ... first came in contact with a quite 
foreign world, -with one foreign element of endless 
moment to him: The Christian Religion. I know not what 
to make of that 'Sergius, the Nestorian Monk', whom Abu 
Thaleb and he are said to have lodged with; or how much 
any monk could have taught one still so young. Probably 
enough it is greatly exaggerated this of the Nestorian 
Monk^^ 
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Carlyle tends to accept that Muhammad, along with his uncle had 
lodged with Sergius, the Nestorian monk at the fair of Syria. He also agrees 
that it was Muhammad's maiden encounter with a foreign world and 
Christian religion. But he rejects the popular notion that the Prophet was 
taught by Sergius, as Muhammad was then very young. Rejecting this story 
Carlyle, however, emphasizes that Muhammad's visit to Syria was of much 
significance: 
Mahomet was only fourteen; had no language but his 
own: much in Syria must have been a strange 
unintelligible whirlpool to him. But the eyes of the lad 
were open... These journeys to Syria were probably the 
beginning of much to Mahomet^^. 
Carlyle explains that Muhammad was not able to write, since he had 
not received any education in his childhood days, and the art of writing was 
newly Introduced into Arabia. Throwing light on the distinctive features of 
Muhammad's personality Carlyle asserts that the companions of the Prophet, 
called him 'Al-Amin', (an Arabic word which means 'the trustworthy'). 
Muhammad was known for his sincerity: 
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A man of truth and fidelity; true in what he did, in what 
he spake and thought..wise, sincere, when he did speak; 
always throwing light on the matter...cordial, 
companionable, jocose even;-a good laugh in him 
withaPl 
Carlyle praises Muhammad and brings into the sharp relief his 
personality, marked by positive traits. Muhammad was married to a rich 
widow, Khadijah, Carlyle points out that the Prophet was twenty-five years 
old, while Khadijah was forty at their marriage: Carlyle rejects the theories 
which state that Muhammad was over-ambitious when he started his mission 
of propagating Islam. He says that he loved Khadijah his wife and his 
ambition was none other than to lead an honest life. Thus Muhammad was 
more speculative and meditative than being ambitious. He was someone 
Whom Nature herself had appointed to be sincere. While 
others walk in formulas and hearsays, contented enough 
to dwell there, this man could not screen himself in 
formulas; he was alone with his own soul and the reality 
of things^^ 
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Muhammad was simple and unambiguous in his nature and deeds. He 
had a transparent soul. His words were the embodiment of God; Carlyle 
advises that one must pay attention to the words of Muhammad. Muhammad 
always meditated on questions such as what he is. What is this universe?, 
what is life and death?, whom to believe in? What he has to do? He was not 
answered by the Mount Hira, Sinai, or by the desert. Neither he was 
answered by the stars, nor by the sky, but 
The man's own soul, and what of God's inspiration dwelt 
there, had to answer!^^ 
The very basic nature of man is inspired by God, and he has to search 
the purpose of his existence in the world. The purpose lies In the soul of 
man. Thus Muhammad had an insight and power of looking deep into things. 
Carlyle says 
A Hero... has this first distinction, which indeed we may 
call first and last, the Alpha and Omega of his whole 
Heroism, that he looks through the shows of things into 
things^^ 
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Idols, according to Carlyle, are 'bits of black wood pretending to be 
God'^ .^ He says that neither idols nor Arabs could do anything for 
Muhammad, for Muhammad relied not on these earthly objects and creatures 
but on heaven and God. He also adds that Idol worship cannot lead man 
towards salvation. Carlyle further throws light on the character of 
Muhammad, when he adds that the Prophet always attained solitude and 
silence in the month of Ramadan. It was the custom of Arabia that men 
indulged themselves in prayers and meditation in the month of Ramadan. 
Likewise Muhammad in his fortieth year, secluded himself in a cave in mount 
Hara, near Mecca, in the month of Ramadan. While being engrossed in 
prayer and meditation, he received revelation from God of being a Prophet. 
Recounting this, Carlyle points out that Muhammad 
...was in doubt and darkness no longer, but saw it all. 
That all these Idols and Formulas were nothing, 
miserable bits of wood; that there was one God in and 
over all; and we must leave all Idols, and look to 
Him...Allah akbar God is great^ ®... 
Carlyle uses the Arabic words 'Allah Akbar' which he appropriately 
translates as 'God is great' and then he gives the definition of the Arabic 
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word 'Islam', as submission to God and to resign oneself to Him. He quotes 
Goethe: 
'If this be Islam'../do we not all live in Islam?'. Yes, 
all of us that have any moral life; we all live so^ .^ 
If Islam means submission to God, then all men of all religion live and 
follow it. Carlyle adds to the words of the German poet and critic, Goethe 
that if we possess any moral values in our life, then we all live by Islam. 
Much has been said and written about Muhammad's revelation, of 
being a prophet. Christian Byzantium dismissed the Prophet as an epileptic; 
his revelation was perceived as an attack of epilepsy, hysteria and 
hallucination. Humphrey Prideaux in his work The True nature of Imposture 
Fully displayed in the Life of Mahomet (1697) declares: 
And whereas he was subject to the falling sickness, 
whenever the Fit was upon him, he pretended it to be a 
Trance, and that then the Angel Gabriel was come from 
God with some new Revelations unto him'*^ . 
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Even as late as 1905, David Margoliouth in his work Mohammed 
pronounced that Muhammad suffered from epilepsy and, thus to hide its fits, 
he passed it of as revelation from God. Similarly Gustav Weil's Mohammed 
der Prophet, (1843), Stanley Lane Poole's Studies in Mosque (1883) and 
others depict him in a fit of epilepsy and rejected the concept of any 
revelation sent to him. Thus it is remarkable that unlike other writers of 
Victorian age, Carlyle draws the image of Muhammad so positively. He 
confirms that Muhammad learned on the mount of Hira that: 'God is great; 
and that there is nothing else great! He is the reality. Wooden Idols are not 
Carlyle states that the soul of Islam is akin to the soul of Christianity. 
He brings out the similarity between Islam and Christianity. Rejecting the 
polemic view that Islam is a distorted form of Christianity, he observes: 
...for Islam is definable as a confused form of Christianity; 
had Christianity not been, neither had it been. Christianity 
also commands us, before all, to be resigned to God"^ .^ 
Thus Islam brightened the dark world of Arabia. Muhammad's main 
aim was to educate his people that God holds the wodd, and that he is one 
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and only God. Muhammad was honoured by God; his revelation saved him 
from darkness and death: 
...he therefore was bound to make known the same to all 
creatures: this is what was meant by 'i^ahomet is Prophet 
of God'^ ^ 
Through the angel Gabriel Muhammad received the word of God. 
Khadijah, the wife of Muhammad, was the first to believe his revelation. 
Carlyle quotes the conversation between Ayesha, (Prophet's wife) and 
Prophet, in order to emphasize the intensity of love and regard, which 
Muhammad had for Khadijah. 
Now am not I better than Khadijah? She was a widow; 
old, and had lost her looks: you love me better than you 
did her?" "No, by Allah!" answered Mahomet: "No, by 
Allah! She believed in me when none else would believe. 
In the whole world I had but one friend, and she was 
that!'" 
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Khadijah, Muhammad's first wife, enjoyed the love of (Muhammad. 
Through the conversation of Ayesha and Muhammad, Carlyle extends his 
praise for Khadijah. He also shows the intensity of love which Muhammad 
had for her. Carlyle appropriately glorifies Khadijah, as it is believed by all 
Muslims that Muhammad loved Khadijah intensely. Though polygamy was 
prevalent in Arab at that time, but Muhammad did not have any other wife 
other than Khadijah. It was after her death that Muhammad married others. 
Muhammad's doctrine could not initially gain momentum; he was held 
up to ridicule and was treated indifferently. In three years he was able to get 
only thirteen followers. Muhammad at this time invited forty of his close 
associates to a feast. There he asked his kinsmen as to who would assist him 
in the propagation of Islam. None of the kinsmen answered, except his 
young cousin, Ali, son of Abu Taleb, who was jeered. It appeared incredible 
to the crowd that a young lad as Ali could help Muhammad in any way. 
Carlyle throws light upon All's personality. He says that Ali's declaration to 
assist Muhammad was not a laughable thing. It was later confirmed that Ali 
devoted his entire life to the cause and faith of Islam. This is how Carlyle 
describes the personality of Ali 
A noble-minded creature, as he shows himself, now and 
always afterwards; full of affection, of fiery daring. 
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Something chivalrous in him; brave as a lion; yet with a 
grace, a truth and affection worthy of Christian 
knighthood"^ .^ 
Ali's chivalry and bravery attract Carlyle's admiration. He puts him in 
the category of Christian knights. Knights had saved Christianity from the 
enemies; similarly Ali's bravery protected Islam from the menace of pagans. 
Carlyle charts out the course of Muhammad's divine mission; he rebuked the 
idol worshippers, and invited them to believe in one and only God. At this the 
keepers of the Kabah and worshippers of the idols were annoyed and 
developed animosity towards him. Abu Taleb advised Mohammad. 
...Could he not be silent about all that; believe it all for 
himself, and not trouble others ... Mahomet answered: If 
the Sun stood on his right hand and the Moon on his left, 
ordering him to hold his peace, he could not obey'^ .^ 
Muhammad's words are laid in firm determination and devotion 
towards his Prophetic mission. Muhammad's bold refusal to put off his 
mission is unmistakable, since he was appointed by nature and God to be the 
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Prophet. Hatred and jealousy against Muhammad developed among the idol 
worshippers. The early followers of Mohammad had to leave Mecca in order 
to seek refuge in Abyssinia. The Koreish plotted to put Muhammad to death, 
as a result he was forced to conceal himself, hid in caverns and caves and 
finally escaped to a place called 'Yathreb'. Muhammad moved from Mecca 
and reached to the place which is now known as Medina, or 'Medinat al 
Nabi.' Carlyle appropriately defines the Arabic name of the city as 'the city of 
the Prophef^^ Muhammad's migration to Medina has its pivotal significance 
for the Islamic calendar, Carlyle puts it appropriately: 
The whole East dates its era from this Flight, Hegira as 
they name it: the Year I of this Hegira is 622 of our Era, 
the fifty-third of Mahomet's life^ ®. 
Muhammad's migration from Mecca to Medina is historically placed in 
the context of the Islamic calendar. It was the time when Muhammad was 
fifty -three years old. At Medina Muhammad's religion gained momentum, by 
way of preaching and persuasion. 
Since Muhammad was forced to leave Mecca and his doctrine was 
y 
opposed bitterly by idol worshippers he resolved to defend Medina against 
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Koreish.lt is recorded in the Islamic history that Muhammad and his followers 
could not bear the killings of their kith and kin in Mecca, while they were in 
Medina. The Koreish in a paroxysm of brutal fury against Muhammad and his 
religion planned massacre and plundered the wealth and properties of the 
close associates and relatives of the followers of Islam. Muhammad after 
being permitted by God resolved to defend the attack of Koreish. Thus wars 
were fought between Muslims and idol worshippers. Carlyle endorses how 
Muhammad defended his religion and his followers: 
...Ten years more this Mahomet had: all of fighting, of 
breathness impetuous toil and struggle^^. 
Several polemic writers in eighteenth and nineteenth centuries alleged 
that Islam had spread by sword. The tenor of these charges was set by 
Prideaux in late seventeenth century, who claimed that Islam was 
propagated by the sword and Christianity flourished owing to the divine 
favour by God. In a similar vein Victorian writer Frederick D. Maurice in his 
work The Religions of the World argues that the essence of Islam is military 
conquest. The editions of 1810, 1817, 1823 and as late as 1842, of 
Encyclopedia Britannica, explained the term 'Mohammedanism' as a religion 
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"not so with Islamism, which, engendered in Fanaticism, was propagated by 
the sword, and established by terror, by conquest, and by extermination"^". 
Thus Victorian writers viewed Islam as a religion which flourished with 
the help of sword and that forced conversions were carried out in order to 
widen the domain of Muhammad's religion. It is remarkable that Carlyle, 
unlike other Victorian writers, does not indulge in such polemic criticism, as 
he says. 
Much has been said of Mahomet's propagating his 
Religion by the sword. It is no doubt far nobler what we 
have to boast of the Christian religion, that it propagated 
itself peaceably in the way of preaching and conviction... 
if we take this for an argument of the truth or falsehood 
of a religion, there is a radical mistake in it^ ^ 
Carlyle presents his liberal argument that if we compare Christianity 
and Islam on the grounds that Islam was propagated by the sword and 
Christianity flourished peacefully, it would be a serious mistake. Drawing a 
decision that a religion is based on truth or falsehood on such grounds Is 
worthless. Carlyle rejects the notion of polemic writers and defends Islam: 
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We do not find, of the Christian Religion either, that it 
always disdained the sword, when once it had got one. 
Charlemagne's conversion of the Saxons was not by 
preaching^^. 
Carlyle opines that if Muhammad's religion was propagated by the 
sword, 'Charlemagne'^^ too, had converted Saxons to Christianity. On idolatry 
Carlyle asserts that God is Omnipotent and one should comprehend His will, 
which is fruitful to us. About the Koran Carlyle observes: 
It was during these wild warfarings and strugglings, 
especially after the Flight to Medina, that Mahomet 
dictated at intervals his Sacred Book, which they name 
Koran, or Reading Thing to be read'^ "* 
Carlyle discusses the origin and meaning of the word Koran. He states 
that Muhammad dictated it at intervals of time. According to Carlyle, the 
Arabic word Koran means reading or, a thing to be read. He appropriately 
explains the meaning of the word 'Koran' and brings out the features of the 
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holy book into sharper relief. He explains that the holy book is studied and 
read at mosques. He refers to George Sale's translation of the Koran done in 
1734. 
We also can read the Koran; our Translation of it, by 
Sale, is known to be a very fair one. I must say, it is as 
toilsome reading as I ever undertook. A wearisome 
confused jumble, crude... long - windedness, 
entanglement...^^ 
Carlyle rejects Sale's version of the Koran, as it was supposed in 
Victorian age that language of the book should posses beauty and rhythm. 
The 1858 edition of The National Review put across the view that when the 
Koran is translated in to English or any other language, it loses its rhythm 
and poetic elegance. In 1883, Stanley Lane-Poole, also opined that Sale's 
translation is dull, and difficult to read and comprehend. Carlyle's rejection 
thus confirms the current notion of his age that Sale's translation, though 
characterized by the elegance of English language, it was dull and 
unintelligible as well as the originality of the book is lost in a translation done 
by Sale or others. Carlyle praises the original Koran: 
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One would say the primary character of the Koran is that 
of its genuiness, of its being a bona fide book.^ ^ 
Carlyle pays his tribute to the essential qualities of Koran and criticizes 
Prideaux and others who brand it as a forged or false book, compiled with 
the help of heretic Jews and Christians. If anybody opines that Koran is 
uneven, or has a confused form, it is only owing to the fact that Muhammad 
dictated it to his followers, 'in the haste and pressure of continual fighting, 
has not time to mature himself into fit s pee ch .Bu t Muhammad's sincerity 
and honesty cannot be called into question. Carlyle makes it clear: 
Forger and juggler? No, No!... 
His life was a Fact to him; this God's 
Universe an awful Fact and Reality.^ ® 
Carlyle rejects the imposter theories, which present Muhammad as an 
imposter and usurper. Carlyle makes the following insightful comments about 
the contents of the Koran: 
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It is, after all, the first and last merit in a book; gives rise 
to merits of all kinds...a vein of true direct insight, of what 
we might almost call poetry, is found straggling. The 
body of the Book is made up of mere tradition, and as it 
were vehement enthusiastic extempore preaching... 
returns forever to the old stories of the Prophets as they 
went current in the Arab memory: how Prophet after 
Prophet, the Prophet Abraham, the Prophet Hud, the 
Prophet Moses, Christian and other real and fabulous 
Prophets, had come to this tribe and to that, warning 
men of their sin; and been received by them even a he 
Mahomet was...^ ^ 
Carlyle maintains that the Koran provides us with merit, a merit of one 
and only of its kind. The Koran has the description of the other prophets, 
their prophetic missions and public preaching. The Koran has got universal 
relevance and it possesses a merit that is common to every religion, at least, 
to Christianity. Thus the mission of Muhammad is the sequel of God's 
attempts to counsel the human beings, for that reason, time to time God 
sent down His messengers and that Prophet Muhammad is one of them. 
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According to the Islamic tradition, (Muhammad refused to work 
miracles to prove the truth of his message of God by telling that God has 
created the universe and natural objects. To Muhammad the world itself 
created by God was a miracle. Muhammad's refusal to work miracles was 
interpreted as his inability to perform the miracles. The credibility of his 
religion was questioned. Tor Christian apologists, and for anti-Muslim 
polemicists, the occurrence of the miracles of Christ was clear evidence of 
the divine foundation of Christianity, and the lack of them in Islam just as 
clear evidence of its falsity'® .^ Thus in 1858, The Encyclopedia Britannica 
stated 'that the proper proofs of a Divine revelation are miracles and 
prophecy, and that Islamism possesses neither the one nor the other'®^ 
Though these general notions about inadequacy of the Prophet, being a 
performer of miracles, vanished in mid-Victorian period, as a result of the 
loss of faith in supernaturalism, the growing head of sciences in Victorian 
period, tended to reject such theories of miracle. But the influence of these 
polemic theories was still there. 
Carlyle's stance on the refusal of Muhammad's performing miracle is in 
line with the Islamic tradition. He praises Muhammad's sincerity and 
boldness: 
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Mahomet can work no miracles; he often answers 
impatiently: I can work no miracles. I? 'I am a Public 
Preacher'; appointed to preach this doctrine to all 
creatures® .^ 
I^uhammad's task was to accomplish the divine order, which he had 
received from God; Muhammad argued that God had created the Earth, 
Universe, and vegetation, appointed paths in the earth; likewise God has 
created clouds hanging miraculously. They bring rain. God has made the 
cattle, who change the grass into milk, and God has also fashioned human 
beings out of clay. The creation of God is itself a miracle. 
Carlyle criticize such scientists-who perceive the miracle of God, but 
name it as the 'Forces of Nature, law of nature; and do not proclaim it as a 
divine thing'. He also states that Islam is not an easy religion; it comprises 
Vigorous fasts, lavations, strict complex formulas, prayer five times a day, 
and abstinence from wine'^ .^ Carlyle presents appropriately the features of 
Muhammad's simple life. His diet was frugal, consisting of bread and water, 
Muhammad used to mend his shoes and patched his own clothes. He was so 
generous that 
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...When he lost his Daughter, the thing he answers is, in 
his own dialect, everyway sincere, and yet equivalent to 
that of Christians, That Lord giveth, and the Lord taketh 
away; blessed be the name of the Lord'.^ "* 
Carlyle notes total devotion in Muhammad towards God .His generosity 
is evident as Carlyle points to the similarity between Christians and Muslims, 
in terms of sincerity and devotion towards life and God. Muhammad loved his 
fellowmen and he was seen crying over the dead body of his slave 'Zeid'. 
He went out for the last time into the mosque, two days 
before his death; asked. If he had injured any man? Let 
his own back bear the stripes. If he owed any man? A 
voice answered. 'Yes, me three drachms," borrowed on 
such an occasion. Mahomet ordered them to be paid: 
"Better be in shame now", said he, "than at the Day of 
the Judgement".®^ 
Muhammad was generous and just in that he never deviated from the 
path of virtue and chivalry. His humility and righteousness is evidenced 
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through his behaviour towards his people. Though he was a prophet and 
enjoyed great respect among his followers, he was simple and generous and 
used to ask if he had hurt anybody or had not repaid his loans. 
Muhammad was plain and simple in his forward, bold stance and 
always asserted the truth. Once, the followers of Muhammad refused to 
participate in the war of Tabuk because of the intense hot weather. At this 
moment Muhammad commented that though the weather was hot, hell 
would be much hotter. Carlyle opines that 'sometime a rough sarcasm turns-
up'®^  and Muhammad indulged in it, in order to boost the morale of the 
believers. Carlyle compares the essential moral principles of Islam and 
Christianity thus: 
The sublime forgiveness of Christianity, turning of other 
cheek when the one has been smitten, is not here: you 
are to revenge yourself, but it is to be in measure, not 
overmuch, or beyond justice^^. 
Carlyle refers to the famous sermon given by Jesus Christ in which he 
said: "if one hits you on your cheek, allow him to do it, on your other cheek". 
Thus Jesus advised to pray even amid persecutors. Carlyle says that Islam 
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does not sanction it and believes in avenging, though it should be within the 
limits of justice. Though 'Islam, is a perfect equalizer of men; all men: 
according to Islam too, are equal'^ ® Muhammad preached to his people that 
giving alms is obligatory. It 'is the tenth part of a man's annual income, 
whatever that may be, is the property of the poor'^ .^ In sum, Islam is the 
natural voice of pity and humanity. 
Carlyle brings out the essence and importance of Paradise in Islam. 
The overall image of Paradise in the Quran is of an external life that satisfies 
all human needs and involves human relationships, a life which is sometimes 
described in terms of "wide-eyed houris", at others in terms of family 
relationships. But in the West, the image of a Paradise intended to satisfy 
male sensuality predominated'^". For the Western people and writers, 
Paradise is sensual. This view was propagated by the Arabian Nights. Its 
translation by Galland and others pictured Paradise as something voluptuous. 
According to Prideaux, 'Muhammad's promise of Paradise was cunningly 
framed to suit the Arabian penchant for sensual pleasure'^^ 
Carlyle, however, unlike other Victorian writers rejects the view that 
Paradise in Islam is sensual. He asserts: 
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In the Koran there is really very little said about the joys 
of Paradise; they are intimated rather than insisted on^ .^ 
Carlyle adds that the common salutation in Islam is related to peace. 
He uses Arabic word 'salam' and defines it as to 'have Peace'! Peace is the 
desire of all men. Carlyle praises the devotion and peace rendered by the 
followers of Islam in the month of Ramadan, and their self-control and 
firmness of will. Carlyle points out that gratif/ing sensual pleasures in not 
evil, but there should be a limit and one should not over-indulge in it. 
Muhammad's description of Heaven and Hell 'is a rude shadow in the rude 
Bedouin imagination, of that grand spiritual fact,^ ^ for which man leads his 
life in the world. 
Carlyle praises Islam for it gave life to Arabia, 'A Hero-Prophet was 
sent down to them with a word they could believe'^'^.Carlye offers this advice 
to his readers: 
Call it not false; look not at the false hood of it, look at 
the truth of it. For these twelve centuries, it has been the 
religion and life-guidance... No Christians, since the early 
ages, or only perhaps the English Puritans in modern 
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times, has ever stood by their Faith as the Moslem do by 
theirs 
Carlyle's advice is reflective of his liberal outlook towards all religion 
especially Islam, The outlook, towards Islam should be positive and devoid of 
prejudice and hatred. In terms of faith and devotion. Christians are 
surpassed by Muslims. Carlyle concludes his lecture on the note of for praise 
for Muhammad: 
I said, the great Man was always as lighting out of 
Heaven; the rest of men waited for him like fuel, and 
then they too would flame.^ ^ 
Thus the life and deeds of Muhammad are an inspiration to all men. 
Carlyle in his treatise on Muhammad has positively portrayed the Prophet 
Muhammad as a true, honest, sincere, humble, chivalrous and righteous 
person. Besides the lecture on Muhammad other lectures of Carlyle comprise 
the work. On Heroes, Hero-Worship and the Heroic in History. Muhammad is 
mentioned frequently as a hero possessing positive qualities. It is remarkable 
that Carlyle unlike other Victorian writers defends Muhammad against 
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imposter theories and polemic works. There is no question of the depth of 
the impression made on Carlyle by his study of Muhammad'7^ His perception 
of Muhammad is positive and liberal. It is striking and refreshing that the 
writings of Victorian age were influenced by Carlyle's lecture on Muhammad 
which brought about a significant change in the attitude towards Islam and 
its founder. His image of Muhammad reflects a radical shift in attitudes which 
gained momentum and 'created a new image of the Prophet which 
permeated the Victorian understanding of Islam'.^ ® 
Thus Carlyle's lecture on Muhammad stands out an epitome of 
objective and broad-minded scholarship. Carlyle not only perceived an ideal 
hero in Muhammad, but also defended his religion on the grounds of 
Muhammad's sincerity and honesty. The Prophet of Islam is a hero, Prophet 
and even the poet for Carlyle. Carlyle's lecture is marked by his admiration 
for the Orient and for its dominant religion, Islam. The work also exhibits his 
liberal outlook towards Muhammad in particular and Islam in general. 
Carlyle's account of Muhammad's life, birth, parentage; his discourse on the 
Koran, paradise and hell all are vivid and positive. He cites the dates of 
Islamic calendar accurately. His description of Arabia, Muhammad and Islam, 
provides an excellent introduction to Muhammad's religion to a laymen and 
non-Muslims. Carlyle's praise of Muhammad is a step forward towards the 
understanding of Islam as a true religion. 
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